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॥ श्रीचन्द्रमोळी वर: ॥ 


स्वस्ति - श्रीमदखिळ - भूमण्डलालंकारत्रयल्रिंशत्कोटिदेवतासेवितश्रीकामाक्षीदेवीसनाथ - श्रीमदेकाम्रनाथ- 
श्रीमहदादेवीसनाथ-श्रीहस्तिगिरिनाथसाक्षात्कार-परमाधिष्ठानसत्यत्रतनामांकित-काश्चीदिव्यक्षेतर शारदामठसुस्थितानाम 
अतुलितपुधारसमाधुय - कमछासनकामिनीधम्मिछसम्फुछठमह्लिकामालिकानिप्यन्द-मकरन्दझ रीसौवस्तिक-वा fee 
बिजृभणानन्दतुन्दिलितमनीषिमण्डलानाम्‌ अनवरताद्वैतविद्याविनोदरसिकानाम्‌ निरन्तराल्कृतीक्ृतशान्तिदान्तिभूश्नाम 
सकल्भुवनचक्रप्रतिष्ठापफ - श्रीचक्रप्रतिष्ठाविख्यातयशो5लकृतानाम्‌॒ निखिळपाषण्डषण्डकण्टकोत्पाटनेन विज्ञदी- 
कृतवेदवेदान्तमार्ग - षण्मतप्रतिष्ठापकाचार्याणां श्रीमत्परमहसपरिन्राजकाचार्यवर्य - श्रीजगहुरु-श्रीमच्छंकरभगवत्पादा- 
चार्याणाम्‌ अधिष्ठाने सिंहासनाभिषिक्त-श्रीमन्महा देवेन्द्रसरस्तीसंयमीन्द्राणाम्‌ अन्तेवासिवसश्रीमचन्दरोखरेन्दर- 
सरस्वतीश्रीपादादेशानुसारेण श्रीमजयेन्द्रसरस्रतीश्रीपादेः क्रियते नारायणस्मृतिः | 


श्रीगणपत्यप्रह्वारामिजनस्य मीमांसादिशास्त्रनिपुणत्वेन प्रकाशितवतः दशनकळानिघेः राजकीयादि- 
क्षेत्रेषु शा््रपरीक्षाप्रणालीप्रबन्वकतुः, मयूरपुरीसंस्क्रतकलाशाळाभूतदूर्वा्यक्षस्य कुष्पुस्वामिशास्त्रिणः स्मारकत्वेन 
एतच्छास्त्रिणः शिष्येः geza एतत्कलाशालाप्राङ्गणे स्थापितायाः, अनेकशास्त्रप्रन्यधटितं पुस्तकाळयं 
fidem, पत्रिकाद्वारा, साक्षाच पूर्वामुद्वितशास्त्प्रन्थान्‌ सविमशीनं प्रकाशयम्त्याः कुप्पुखामिशास्तरिविमशक- 
समितेः निर्वाहृकाः आगामिनि अ्येष्ठमासे एतच्छास्त्रिजन्मशतान्दोत्सवं सविशोप्र प्रवतैयिष्यन्तीति विदित्वा alae | 


एतत्समितेः शास्त्रसेबा आस्तिक्रानां सहयोगेन उपथुपर्यभिबृद्विमियादित्याशासमहे | 
यात्रास्थानम्‌ 


सतारा (महाराष्ट्रप्रदेश:) नारायणस्मृतिः 
दुर्मति agaaa 
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FOREWORD 


Mahamahopadhyaya Professor S. Kuppuswami Sastri was a giant among 
Sanskritists of the present century, who gave a new life to Sanskrit Studies, 
moulded, nurtured and directed them for over thirty-five years. He was himself 
a great scholar of massive intellect and a worker of uncompromising integrity. 
With a solid foundation in Vyakarana, he mastered the two Mimamsas, Nyaya 
and Sahitya. Side by side with his education on traditional lines, he studied 
the present-day subjects, including Western Philosophy through the medium 
of English. The result was that he was steeped in Indian scholarly traditions 
and had also absorbed the best features of the modern, critical, comparative 
and historical methods. Besides all this, the uniqueness of Prof. Sastriar is that 
he performed everything most conscientiously and with utmost dedication. 


Dr. S. K. Belvalkar, in his tribute said: “R. G. Bhandarkar on our 
side, Ganganath Jha in the North and Kuppuswami Sastri in the South were 
the three pillars of Oriental Scholarship known to the older generation of today 
whose examples must be placed permanently before the younger generation of 
workers through some standing memorial Institutions that could continue their 
work for incoming ages in the same spirit of devotion and self-less-ness ??, 


Fortunately, we have the Bhandarkar Institute in Pune, Ganganatha Jha 
Research (now G. Jha Kendriya Vidyapitha) in Allahabad and our own 
modest Kuppuswami Sastri Research Institute in Madras. 


I am now delighted that it has been possible for the Kuppuswami Sastri 
Research Institute to bring out the valuable writings of Sastriar collected in a 
single volume, along with a kavya on him by a devoted disciple of his. The 
collection, I am sure, will be of great value to Sanskrit students and researchers. 
It is indeed a fitting homage to that great savant. 
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This volume is but the first part issued by the Kuppuswami Sastri 
Research Institute in connection with the Birth-Centenary of Sastriar on the 
19th, 20th and 21st of June. The second part will follow in due course, as 


indicated by Dr. Janaki in her fine Preface. 


l congratulate Dr. Janaki for compiling all the relevant material with 


singular devotion. 


Prof. Kuppuswami Sastri was 8 Kulapathi in the literal sense. He 
has brought into existence directly and indirectly a large number of scholars 
who bear his mark and have been and are working all over India. May they 
increase and flourish and carry the torch of learning lit by their Master ! 


I hope and trust that these celebrations and these volumes will give a 
great fillip to the cause for which the great savant, held in Rishi-like veneration, 
worked so arduously all his lifetime. 


qu 


X K Vs wreaths je 
"A 


Madras, 
9th June 1981 
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PREFACE 


It is my pleasant duty and a privilege to bring out, on behalf of the Kuppuswami Sastri 
Research Institute, this valuable collection of the writings of Prof. Kuppuswami Sastri, along 
with a Kavya on him, on the occasion of his Birth-Centenary Celebrations. 


The spectrum of 27 articles, presented now, each one a precious gem in itself, appears 
afresh and charming like a newly strung Nakshatra-garland —qrx मणिगणा ga, They represent the 
varied writings of Prof. Kuppuswami Sastri, covering nearly two decades (1919-40)—lectures, 
critical exposition, Presidential address, Foreword, and Introduction. The subjects are diverse— 
terse Sastraic matter, keen appreciation of the classics, known and little known, critical introduc- 
üon of texts, Library Science and Sanskrit Studies. Their treatment by Sastriar is unique and 
unsurpassed. He deals with abstruse topics in his characteristic clear manner, and makes them 
impressionable even to the beginner on the subject by apt analogies. His literary estimate of 
a Kavya reveals not only his keen poetic sensibilities but also its appreciation in the proper 
perspective. Those who were privileged to hear Prof. Sastriar’s speeches, especially those in 
Sanskrit, still feel thrilled about his ringing words, rhythmic assonance, his choice expression 
and clear delivery. Jt is no wonder that the silver-tongued orator, the Rt. Hon. V. S. Srinivasa 
Sastri, was one of the great admirers of Prof. Kuppuswami Sastri. Whatever Prof. Sastri 
wrote or spoke was the cream of his thought, a model of excellence, authoritative and thought- 
provoking. सारं वा छिख्यते किञ्चित्‌ न वा किञ्चन लिख्यते, seems to have been the motto of his writings. 
Although they were written nearly fifty years ago, his writings and speeches still exude fresh 
odour and are useful for the students in diverse fields of Sanskrit studies and research. 


Many may not be aware of the valuable contributions of Prof. Kuppuswami Sastri to 
Tamil Studies. He was the first Principal of the Raja’s College of Sanskrit and Tamil Studies, 
Tiruvayyaru during 1910-14. It was he who first introduced the Vidwan Course in Tamil 
in that College. He took great interest in ancient Tamil manuscripts which he collected in 
large numbers for the Government Oriental Mss. Library, Madras, as its Curator. As a member 


of the Tamil Lexicon Committee he greatly helped in its publication. He has himself made a 


deep study of the Tamil classics, especially the Manimekhalai. We learn from his article on 
Aravanavatikal, included in this collection, that he had even planned to bring out his annotated 
critical edition of some chapters of Manimekhalai with English translation, bringing out the 
correspondence between the Tamil classic and early Buddhist logic. 


I started collecting the scattered writings on the basis of Prof. Raghavan’s bibliographical 
Account about his guru, Prof. Sastri. I am glad now that by the grace of the Almighty, it has 
been possible for me to get all of them after a long search and even two more gems, not listed 
therein, namely his foreword to Vishnusahasranama and Maükapaficasati. The Miikapafica$atr 
was one of the stotras that Sastriar dearly loved and appreciated, having learnt it from his 
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maternal grandfather Vengu Sastrigal. The latter, who attained Siddhi at the fourth 
year of the Professor, is known to have woken up his grandson at midnight, before 


himself taking to Sannyasa, and to haye given fresh milk sanctified with his Abhimantrana. 


घनेन न रमामहे खळजनान्न सेत्रामहे 
न चापलमयामहे भवभयान्न दूयामहे | 


which Prof Sastriar was often repeating, he was repeating from his third year. 


In this coliection I have corrected a few obvious printing mistakes in the earlier publi- 
cations and also added some notes wherever necessary, to bring the matter uptodate. I have 
indicated the sources for all the writings and it is now my pleasant duty to thank the various 


authorities, especially the following, who spontaneously gave permission to me for publishing 
these articles in this collection : 


The Govt., Oriental Mss. Library, Madras; The Madras Library Association; 
R. S. Vadhyar & Sons, Kalpati, Palghat; M. L. J. Press, Madras; The Advaita Ashrama, 


Mayavati, U. P.: The Indian Philosophical Congress, Waltair ; Triveni, Machilipatnam ; and 
All-India Oriental Conference, Poona. 


I am thankful to the Ministry of Education and Social Welfare for the financial 
assistance in bringing out this Volume. My thanks are also due to Sri V. T. Rajan and Ramani 
Brothers Printers for their neat execution, and for publishing this whole work in about 45 days. 


1 intend to bring out the follow-up issue of the Birth-Centenary Commemoration Volume, 
containing the Proceedings of the Birth-Centenary Celebrations, tributes, and articles in Sanskrit 


and Baglish, by Scholars in India and abroad, to be released at the Valedictory function of the 
Birth-Centenary Celebrations that is planned to take place in the first week of November 1 981. 


Prof. Kuppuswami Sastri stood for high ideas and ideals in life and academic pursuits. 
May the Kuppuswami Sastri Research Institute, founded in memory of the great master and 


pioneer in Sanskrit research studies in South India, grow from strength to strength, and enrich 
the cultural life of the Indological world, in India and outside ! 


Madras, 


S. S. JANAKE 
9th June 1981 
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SRIMUKHA FROM H. H. SRI JAGADGURU 
CANDRASEKHARENDRA SARASVATI SVAMIGAL 
SANKARACARYA OF 
KANCI KAMAKOTI PITHA 


श्री चन्द्रमोळीश्वर 


स्वस्ति श्रीमत्परमहंसपरिव्राजका चा यव ये श्रीकाश्वीकामकोटिपीठाधीश्वरजगद्रु-श्रीमच्छडर- 
भगवत्पादाचार्याणामधिष्ठाने सिंहासनाभिषिक्तश्रीमन्महादेवेन्द्रसरस्वतीसंयमीन्द्राणा मन्तेवा सिवये - 
श्रीमचन्द्रशेखरेन्द्रसरस्वतीश्रीपादे! क्रियते नारायणस्मृतिः ॥ 


द्रोनकळानिघि - महामहोपाध्यायादिविरुदव्यारूयातचतुसतन्त्रवैशारद्यानां परिशीलनसंवधनसेत्रादिभिः 
संस्कृतविच्येकतानस्वान्तानाम्‌ औदायक्षमामुदितादिगुणविभूषितानां स्थूलसूक्ष्मकारणातिरेकिणा अनपायिना यशःका- 
येन amaai त्रह्मश्रीकुप्पुस्वामिशास्त्रिणां संस्मरणळक्षणोऽयं ्रन्थः तच्छात्रे: अन्येश्व तेषाकलितभाववन्धै: 
Hex: विरचितप्रबन्धनिचयात्मा प्रकाशमुपनीयत इति भृशं प्रमुदितान्तरङ्गा स्म; ॥ 


शास्त्रिणः किल्ते कोमारादेव संस्कृतविद्याभ्यसनप्रवणाः कुलक्रमानुगतेन, पोर्वदेहिकेन च केनापि 
` बुद्धिसयोगेन न्यायमीमांसादिशास्त्रेषु नितरां परिश्राम्यन्ति स्मेति श्रयते | यदा च संस्कृत एम्‌. ए. परीक्षामुदतरन्‌ 
तदा श्री वि. कृष्णस्ाम्यार्यमहोदयाः शास्त्रेषु आङ्गळविद्यायां च तादशमेषां महोयममालक्ष्य अतिमात्रमेनानभिन्य- 
विशन्त ; अभ्यारोहयंश्च नवप्रतिष्ठापितायां स्वीयसंस्क्रतविद्या्ालायामध्यक्षपदवीम्‌ | 


तत्र च बिन्दुटीका-भाट्रचिन्तामणि-कुतूहलवृत्त्यादीन्‌ विरलप्रचारान्‌ ग्रन्थान्‌ सकुतहलम अध्यापयन्त; 
waar प्राचीननवीनशा्रग्रन्थानां कामपि पाठनरीतिमवतारयन्तश्च स्वीयपाण्डित्याभिवृद्धया साक 
aaaf कळ्यन्तः तेषु च शास्त्रेषु ये ग्रन्थिविशेषाः अनितरमेदास्तानविश्रान्तपरिश्रमेण समीक्ष्य निपुणमतीन्‌ 
स्वानन्तेबासिनो प्राहयन्तश्च व्यराजिषत || 

अपरं च, पञ्चनदसंस्क्ृतविद्याशालाप्रधानाष्यक्ष्यावलम्बनेन तत्र यथादर्शितया दिशा साहित्यव्याकरणादि- 
सामान्यशा्नाच्यापनरेलीपरिष्क्ररणेन, ततो मद्रपुरीराजकीयाङ्गलकलाशाळासंस्कृतप्रधानाच्यापकस्थानपरिग्रहेण 


साङ्गलसविमशसंस्क्ृताष्य/पनेन च शास्त्रिर्या अनितरसाधारणीं प्रथामवापुः । इत्थमिमे सप्तत्रिशता acd: 
उपेयभूतानां वेदान्तादीनां, उपायमूतानां साहित्यादीनां Mei सविमशमध्ययनोपकल्पनेन, हन्त | शास्त्रिवर्या: 
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अन्वर्थमद्ामहोपाध्यायबिरुदा;, दर्शनकलानिघयश्च dad । यथा चेमे उदारोदाराणां महाशायानां वि. कृष्ण- 
सवाम्यायाणां शिवस्वाम्यार्यीणां च परिग्रहणेन महतीं समुच्छायदशामध्यरोहन्ति स्म तथा पण्डितवर्याणामेतेषामा- 
श्रयेण विराजमानाखद्यतनासु संस्कृतकलाशालासु मद्रपुरीयसंस्क्ृतकलाशाला अनुत्तमां समुन्नतिमवाप्य विराजमाना 
«Xe ॥ 


नात्र किश्चिच्चित्रमिव यदिदानीमपि कराळे कलौ काले संस्कृतविद्या उज्जीवनीति, यदेभिः एतावन्तं 
काल विश्वविद्याळयीयाछु राजकीयाछु च बिचार-निणय-उपदेशसमितिषु अभ्यन्तरीभूय संस्कृतानुबन्धिक्व्याकर्त- 
ब्यविषयेषु बहुशः तत्तन्न्यायोछिज्ननप्रवैक युक्तरूपा विशिष्टतराश्व उपदेशाः कृताः | न चेदमपि परीक्षकाणां 
विस्मयाबहं यदेषां संस्कृतसेवायामेव कृरस्नमायुरुपक्षपयतां तानि तानि उपदेशवचनानि श्रुतिवचनानीव विश्वविद्याल- 
dU, राजकीयेश्च निरपेक्षं प्रमाणानि उररीत्रियन्ते स्मेति यत इमे शास्त्रिवर्या: विद्याशीळपरोपकारप्रख्याति- 
सुखवित्तानां पारदौबेल्यं श्र॒तिलिङ्गादीनामिव अभिमन्यमानाः दोषविदूराः अभिरूपायाः शोमनायाश्च लोकयात्रायाः 
` निवेहणेन qup विद्या अभ्यसनीया इत्थ लोकव्यवहारो वर्तनीय इति चास्मिन्‌ विषये निदशनमासन्‌ | सर्वमिद- 
मनुचिन्त्यमाने सहृदयपरीक्षकाणाम्‌ अनल्पाय हृदयसंबादोपस्क्ृताय च नियते चमत्काराय कल्पेत | श्रीमच्छास्त्रिवये : 
समत्तिप्रकषे निरन्तरसमाराधितस्य उमासहायस्य परमेश्वरस्य अनुग्रहविशेष एवायं यदेताबती एतेषाम्‌ अनन्य- 
BST समुच्छायप्राप्तिः | सततरिवपूजापरतया “í परस्परसमास्वादप्रथमानसतस््यो; | कविताबुधयोयोगे नमामि 
शिवयोयेथा ॥ ?? इति चैवमादि-पद्यविरचनेन कियती शास्त्रीणां पारमेश्वरी भक्तिरिति सुतराममिव्यञ्यत एव | 
तन्मन्यामहे पणिडतप्रबराणामीदशानां संस्मरणप्रबन्धो नाम महदुपकुर्याह्लोकस्य | यदि चोक्तशास्त्रिवये- 
सेस्मरणप्रबन्धप्रकाशनोययुका एते चान्ये च संस्कृतप्रणयिन: इतोऽप्यधिकतरं ऽ्यवस्येयुः तत्तादशस्य शास्त्रिवर्यादतस्य 
संस्कृतविद्याभिवृद्धिप्रकारस्य संस्कृतलोकोपकारस्य च अनुरूपं किमप्यन्यत्‌ अभिज्ञानं सम्पादितं भवेदिति ॥ 


आशास्महे च स एब भगवान्‌ कुतूहळबृत्ति ब्रहमसिद्धयादिप्रबन्धात्मना यशःकायेन इह शाश्वतीं प्रतिष्ठा 
शास्त्रियोणामलुगृहीयात्‌ ; आविभोत्रयेच्च सरे परतरं ज्योतिस्स्वरूपमिति, एवं शास्त्रिवयविषये कृतज्ञताविष्करण - 
कुतूहरिनां तत्संस्मरणप्रबन्धप्रकाशनरूपलोकोपकारबद्वादराणां गीर्वाणभाषाभिमानिनाम ऐहिकामुष्मिकश्रेयांस्यनु- 
sea च ॥ 


श्री. शा० शके १८६५ 


सुभानुसं० wig १० 


सकाम्‌ कुम्भघोणम्‌ 
नारायणस्मृतिः 


https://archive.org/details/muthulakshmiacademy 


Domain: Digiizaalby:vutnulakentalReeserent 
CC-0. In Public Domain. Digtized by Muthulakshmi Rese 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


i 1 
ud 
4 
4 


] 
| 
| 
| 
| 


Mm. Professor KUPPUSWAMI SASTRI 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


Mahamahopadhyaya Prof. S. Kuppuswami Sastri 
By 
DR. V. RAGHAVAN 


शरतल्पे शयानस्तु शाम्यन्निव हुताशनः! | 


So did that Bhishma of learning appear when in the first half of | 943, I ran to Ganapati 
Agraharam on hearing about our beloved Professor’s illness, and saw that mighty personality 
reclining in his sickbed. The body was ill, but that spirit, that will, that whitehot intellect was 
all in tact. As I neared him and he held my hand, tears welled up in his eyes, and he said 
that the scene was similar to that painted by Bana, Harsavardhana rushing to Prabhakara- 
vardhana’s bedside and added, looking at me and his son who was also nearby, ‘Do not push 
the comparison further. I am going to live for twenty-five years more" Some months later, 
he was again in a serious condition* but he was continuously affirming his long life; not because 
this Vedantin valued life as such, but because, as he reiterated in many public utterances of his, 
he yet wanted to teach more and help to knowledge still many more that might seek him. The 
Kulapati passed away on 5th September, 1943, but the long life that he was affirming will 
be that of his fame, of the Yasahkdya of one to whom more than to anybody else, Sanskrit 
learning in South India, on both the traditional and the modern styles, owes so much. 


आस्त एव निरातङ्क कान्त ' कीतिं !-मय वपुः? | 


The late Professor was born on 151 December, 1880 in the village of Ganapati 
Agraharam on the banks of the Kaveri in the Tanjore District, the banks along which 
Paramahamsas like Sadasiva Brahmendra roamed. 


The Professor’s family was well-known in the place as Malayala-sthas, indicating their 
migration, and a maternal great grand-father of his was a courtier of the Tanjore Court and 
held an annual reception to King Serfoji at Ganapati Agraharam. Kuppuswami by the popular 
name and Venkatarama by his Samskara-name, he was the fourth son of Seturama Ayyar, and 
his maternal grandfather Vengu Sastrigal was a Catussastra-parangata who later became a 
Sannyasin. Vengu Sastrigal who attained Siddhi at the fourth year of the Professor woke 
up his grandson at midnight, before himself taking to Sannyasa, and gave him fresh milk 
sanctified with his Abhimantrana. Even before this the grandfather had taught the child the 
‘entire Devi hymn of 500 stanzas, the Mukapaficasati. 


* From the obituary by the writer in the New Indian Antiquary, April, 1944, 


1 Mahabharata Santi 45. II. 
2 Kavyalankara (Bhamaha) I, 6. 
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घनेन न रमामहे खळजनान्न सेत्रामहे 
न चापलमयामहे भत्रभयान्न दूयामहे | 


which the Professor was often repeating, he was repeating from his third year. His uncle 
Muttappa Sastrigal and elder brother Sesadrinatha Sastrigal taught him Kavya and Alarhkara. 
He was also put to the English School at the nearby Tiruvayyiru but before he reached his 
3rd Form there, he had become a master of Sanskrit. It was decided to teach him the Sastras 
in Sanskrit primarily and to give English education secondarily. The chief Guru of our 
Professor in the Sastras was the Sannyasin, Sri Brahmendra Sarasvati, familiarly known as 
Palamaneéri Svamigal, who was a pupil of Rima Sastrigal and Sundara Sastrigal, the pupils of the 
famous Mm. Tyagaraja alias Raju Sastrigal of Mannargudi, author of Nyayendusekhara and 
other works. Professor studied Vedanta, Nyàya and Mimamsa under this Palamaneri Svamigal, 
Pirvamimamsa, for the special proficiency in which he became well-known in Pandit circles, 
the Professor mastered early in his life. Later he studied Vyakarana under Nilakantha Sastrigal 
of Tiruvayyaru, and some more Nyaya under Candrasekhara Sastrigal. A remarkable feature 
of the Professor even when he was a student at the feet of Sri Palamàneri Svamigal was the 
great trouble he took to note down all references to other texts, secure those works and pursue 
to the full all the issues raised in the cross-references; and this thoroughness stood out pro- 
minently in his work later of guiding Research scholars. 


In 1896 he passed the Marticulation examination and graduated from the S. P. G. College: 


at Tanjore in 1900, with Philosophy as his special subject. He then entered the Revenue Board 
as a clerk on Rs. 25 but after six months resigned this, the only subordinate job in his life, as 
he was not granted leave to rush to the side of his ailing mother. The mother survived him 
and passed away six months after the Professor passed away, but the resignation was a signifi- 
cant episode in his life; seeking an independent life, he studied Law at Madras and Trivandrum, 
all the time continuing his Sistraic studies, but without qualifying as a lawyer, he became a 
Master of Arts in 1905. 


At Mylapore, Madras he was giving some religious discourses, and the easy mastery 


with which this young man was handling advanced Advaitic polemical texts brought him into: 


contact with the late V. Krishnaswami Ayyar, the founder of the Madras Sanskrit College. 


It did not take long for the youug man to demonstrate his reputation and convince: 


Sri V. Krishnaswami Ayyar, who by appointing him as almost the first Principal of his Sanskrit 
College, discovered Sri S. Kuppuswami Sastrigal to the world of Sanskrit. It was in the years 
1906-1910 when he was Principal of the Sanskrit College at Mylapore that some eminent 
Panditas of the present times who became Mabamahopadhyayas were his students. 


He was next to take charge of the Principalship of the Tiruvayyaru Sanskrit College 
soon after the Government raised its status to that of a college. Here again, in the years 
1910-14 his teaching gave to the world of Sanskrit scholarship a set of distinguished. 


Panditas. 
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In 1912 he was called upon to act in the leave vacancy of the late Prof. M. Rangacharya, 
Professor of Sanskrit in the Presidency College, Madras. When Prof. Rangacharya retired 
subsequently, Sri Kuppusami Sastri became the permanent Professor of Sanskrit and Comparative 
Philology at the Presidency College, and Curator of the Madras Government Oriental 
Mss. Library, a position which he relinquished only in 1935 when his official retirement happened. 
Then after a brief period of Honorary Professorship at the Annamalai University, the Professor 
retired to his village where he passed away in September 1943 at the age of 64. 


During his life as Professor of Sanskrit, he was a member of the Senate and the Academic 
Council and the President of the Boards of Studies and Examiners in the Madras University. 
He was a Member of the Court of the Benaras Hindu University, and was connected as 
Examiner with most of the other Indian Universities, His legal training and Mimamsa 
scholarship stood in good stead in the deliberations of the Madras University bodies, where his 
amendments, constructive criticisms and corrections to the wordings of Resolutions contributed 
to the building up of the Regulations and Statutes of the University. He fashioned the Sanskrit 
Honours Syllabus, the Siromani course of study on the traditional lines, and the Oriental 
Titles in the Madras University. He organised the three years Honours Course in Sanskrit 
with provision for the study of all the Sastras by rotation, together with a special course in 
Comparative Philology of the Indo-Germanic languages with special reference to Sanskrit. He 
developed an intense love in Linguistics, a subject in which he equipped himself in emulation 
with his colleague, the English Professor in the Presidency College, Mark Hunter. This 
Honours Department produced many noteworthy scholars who later occupied important places 
in the educational, intellectual, cultural, and administrative spheres in and outside Madras. 


Through the B.O.L. and M.O.L. Degrees, he provided opportunities for those with 
traditional training and Diplomas to come in line with modern Degree-holders. 


Prof. Kuppuswami Sastri brought into being through the Sanskrit Colleges and Honours 
Department of the Presidency College and the Madras University a School of South Indian 
Research, and through this school brought into teaching vogue higher and more ancient classics 
in the different Sastras like the Dhvanyaloka, the Kusumafijali and the Nyayabhasya; his 
Curatorship of the Government Mss. Library resulted in collection of numerous rare works, 
some of which he himself helped his students to publish or work upon, as for instance the 
Brahmasiddhi of Mandana which he himself edited, works of the Prabhakara school of Mimamsa 
and the Syigara Prakasa of Bhoja. He assisted actively in the establishment of the Oriental 
Research Institute of the Madras University. For the publication of the research turned out 


“The Professor’s admiration for the brilliant Navadvipa logician Raghunatha Siromani 
was responsible for the Professor calling this title-course * Siromani °. 

5 Among Philologists, Jesperson exercised a great fascination over the Professor. Wher 
the Professor was on his death-bed, news of Jesperson’s death in the papers was conveyed to him 
by me; and the Professor said that an under-current of deep philosophy flowed in the sentences 
of Jesperson. 
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through all these agencies, he founded and edited the Journal of Oriental Research, Madras, 
and started the Madras Oriental Series. 


With his minute and accurate grip of erudite Sastraic texts, the Professor combined a 
remarkable and keen love and enthusiasm for poetry and drama, and for the preservation of 
popular interest in Sanskrit, he along with friends and collegues started and conducted the 
Madras Samskrta Academy. He actively encouraged the Sanskrit students of the Presidency 
College to stage Sanskrit dramas and would attend rehearsals and offer suggestions. 


The Professor was a real great teacher, who loved teaching, more than taking leisure 
for himself to write books; he loved his pupils and gave of his best to them; he spent hours 
reconstructing broken manuscript-lines for his students' editions of texts, not to mention the 
time he gave to the works being produced by other scholars and submitted to him for sugges- 
tions and corrections. As a class teacher he followed the method of spending additional time 
to broadbase and lay well the foundation, and equip the student to self-tuition in the later 
stages. He never felt tired of repeating again and again for a backward student. His heart 
was generous, and never exclusive; even to scholars, who were not his students, he did not stint 
to render assistance, Satisfied with some good aspect of work, he had the depth of personality 
to forgive or forget the failures in those that came to him; though one who held fast to standards 


of intellectual honesty and high academic quality, he did not refuse his help as a scholar even to 
those who did not care much for such ideals, 


When the Government called for Certificates for appointing him to the then coveted 
cadre of I.E.S., he replied that his * Students’ were his Certificate. 


He took a leading part and presided over sections from the very inception in the All- 
India Oriental Conference; in the Indian Philosophical Congress; in the well-known Kaficipuram 
Parisat, and the Advaita Sabha of S. India. He presided over the All-India Sanskrit Conference 
in Calcutta, He was the “ Vidyavacaspati’ of the Bharata Dharma Mahamandal, ** Dargana 
Kalanidhi ? of H. H. Sri Sankaracharya Swamigal of Kanchi Kamakoti Pitha, the “ Kulapati” 
of H. H. the Sankaracharya of Govardhan (Puri) Mutt, and an “ I.E.S.” and “ Mahamaho- 
padhya " of the Government of India. 


Besides his class-teaching, the Professor undertook to deliver under the auspices of the 
Madras University long courses of lectures on all the Sastras, which formed the formative forces 


in the building up of his school of Research in this part of the country. The following represent 
his lecture work: = 


1913 20 lectures on Hindu Philosophy with special reference to Nydya and Vaisesika. 
1918 20 Jectures on Indian Epistemology. 


1919 20 lectures on Methods and Materials of Literary Criticism in Sanskrit. 
Another course on Indian Theism. 
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1927 Philosophy and Exegetics of the Mimamsa System. 


1928 *'Sentence-split, Beginning and End” (Vakyabheda, Upakrama and Upasamhdra) 
(Mimamsa). 


1929 Thought-measuring Devices in Indian Dialectics (Navya-Nyaya). 
1931 Highways and Byways of Literary Criticism (Annamalai University.) 6 
1940 Compromises in the history of Vedanta (Madras University).° 


He contributed short but scholarly and inspiring forewords to many of the publications 
of his students, and the popular booklets of the Madras Samskrita Academy. 


The late Professor undertook not only to rewrite for publication in book-form all his 
Jectures in the Madras University, but also to write some works on Sanskrit Philology, 
Philosophy of Grammar, Mimamsa etc., but he could never do any of these items of writing 
work. The following represent his books, written or edited : 


1. Neatly 66 volumes of Descriptive Catalogue of the Madras Mss. Oriental Library, 
Padyaciidamani. Jointly edited. Madras Govt. Ori. Mss. Library. 
Vinavasavadatta:(J. O, R. Madras. Jointly edited). 

Vibhramaviveka of Mandana (J. 0. R. Madras. Jointly edited), 

A Primer of Indian Logic (3 edns. K. S. R. I.) 


Res i N 


Brahmasiddhi of Mandana with Sankhapani's commentary with elaborate 
Introduction (Madras Govt. Ori. Mss. Library). 


7. Dhvanyaloka, with Locana, Kaumudi and Upalocana (the last by himself), 
Uddyota 1, issued by the K. S. R. I. 


His edition of part of the Adhvaramimamsakutühalavrtti and some volumes of the 
Complete Works in the Samkara Series of the Vani Vilas Press, Srirangam may also be 
mentioned. 


No other Sanskritist of South India and few of the rest of India combined an all-round 
traditional Panditya both in Sastra and Sahitya in such measure with modern scholarship ; and 
Surely no single Sanskritist contributed so largely to the cause of Sanskrit learning and 
education in the Madras Presidency as the late Professor Kuppuswami Sastri. May the 
Research Institute which his students, admirers and friends have established in his name in. 
Madras grow more and more and keep alight the lamp of learning lit by him! 


5 Both of these were posthumously published by the Kuppuswami Sastri Research 
Institute. 
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्राच्यप्रतीच्यविद्याकूलङ्कषशेसुषीकानाम्‌ | 
अनुकुर्यु: के कीर्ति महामहाचायेवयांणाम ॥ १ ॥ 
पदे यत्पदं नेव चस्खाल, वाक्ये 

यदीयं सदा वाक्यमाकाड्क्षते स्म | 
प्रमाणे प्रमाणं च ये, ते महान्तः 

त्रिवामान आसन्‌ स्वमेधोरुगाया; ॥ २ ॥ 
येषामुपनिषन्मार्गे नासीदुपनिषरक्कचित्‌ | 
रसे रसो महान्‌ येषां ते बभुः सवैपाषदाः ॥ ३ ॥ 
Fat: THAT यैः प्राचीनापूवेङुप्तशास्त्राणाम्‌ | 


नीता पुनः प्रकाश विद्यात्रह्माण एव d रेजुः ॥ 9 ॥ 


विद्रद्रिमशिसमितिः विद्याशालापि वा काचित्‌ | 
सा नास्ति भारतोब्याँ यस्यां ते नायका TAT ॥ ५ ॥ 


agaia aga RAJA प्रेमपेशलम्‌ | 
जाजागरुश्च क्षेमाय को गुरुस््यात्तथा पिता ॥ ६ ॥ 


येषां स्वकीर्तेः शिष्याणां कीतिरिष्टा महात्मनाम्‌ | 
उत्तबा तानस्मदाचार्यान्‌ वक्ष्यामोऽन्यान्‌ गुरून्‌ कथम्‌ ॥ ७ ॥ 


मोदादपि भुवि ज्ञानदानं ये मेनिरेऽधिकम्‌ | 
अपूवैबोधिसत्त्वेभ्यः तेभ्यस्सन्तु नमांसि नः ॥ < ॥ 


https://archive.org/details/muthulakshmiacademy 


E E SE dE 


15-12-1880 


1896 
1900 


1905 


1906 


1906-10 
1907 


1910 


1900-14 


1912 


li 


De EO UE DL E DL 3... 1 ला nr Um ET TAWEMUTNERU T Por TH ms 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


LIFE AND WORK OF THE LATE 
Mm. PROF. S. KUPPUSWAMI SASTRI 


A CHRONOLOGICAL TABLE 
Bv 
DR. V. RAGHAVAN 


Born at Ganapati Agraharam on the banks of the Cauvery in Tanjore District 
as the fourth son of Sethurama Iyer. 


Studied Sanskrit and Sastras in the traditional style, and English at Tiruvayyaru. 
Passed the Matriculation Examination. 


Graduated from the S. P. G. College, Tanjore, with Philosophy as his special 
subject. 


Was a clerk in the Revenue Board for a time; then a student of law at Madras 
and Trivandrum. 


Became Master of Arts. 

Was delivering religious lectures at the P. S. High School and other places 
in Mylapore. 

Appointed Principal of the Madras Sanskrit College, Mylapore, by its founder 
Sri V. Krishnaswami Iyer. 

Principal of the Madras Sanskrit College. 

Became Chairman of the Board of Examiners in Sanskrit in the Madras 
University. j 

Edited the Adhvara-mīmāmsā-kutūhala-vrtti for the Vani Vilas Press, 
Srirangam. 

Re-organisation of the Rajah’s College at Tiruvayyaru. Appointed Principal 
of that College. 

Principal of the Rajah’s College of Sanskrit and Tamil Studies, Tiruvayyaru. 
Assisted the Vani Vilas Press, Srirangam, in their edition of the Complete 
Works of Sankara. | 


Appointed Acting Professor of Sanskrit, in the Presidency College, Madras, 
during the leave of Prof. M. Rangacharya. 
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Took leading part in the organisation and starting of the Siromani Course on 
the side of Oriental learning in Sanskrit along traditional lines in the Madras 
University. 


Delivered a course of 20 lectures in the Madras University on *' Hindu 
Philosophy with special reference to the Nyaya-Vaisesika Systems’. 


Appointed member of the Tamil Lexicon Committee. 


Appointed permanent Professor of Sanskrit and Comparative Philology at the 
Presidency College, Madras, and Curator, Madras Government Oriental Mss. 
Library, Madras, on the retirement of Prof. M. Rangacharya. 


Occupied the above position. 
Edited 8 Vols. with Prof. Rangacharya and 58 Vols. independently, of the 


Descriptive and Triennial Catalogues and Alphabetical Indexes of the Mss. of 
the Madras Government Oriental Mss. Library. 


Became a member of the Senate of the Madras University. 

Delivered 20 lectures at the Madras University on Indian Epistemology. 

Became Chairman of the Board of Studies in Sanskrit in the Madras University. 
Promoted to the I. E. S. 


Delivered 20 lectures at the Madras University on * Methods and Materials of 
Literary Criticism in Sanskrit." 


Presided over the Classical Sanskrit and Modern Vernaculars Section of the 
First All-India Oriental Conference, Poona. (5th, 6th, and 7th November 1919), 


Delivered another course of lectures at the Madras University on *Indian 
Theism. 


Edited jointly with Prof. M. Rangacharya the Padyacüdamani in the Madras 
Government Oriental Mss. Library Series. 


Presided over the Indian Philosophy Section of the Second All-India Oriental 
Conference, Calcutta and delivered the Presidential Address * The Prabhakara 
School of Karma Mimamsa.’ (Proceed. pp. 407-412). 


Became a member of the Academic Council of the Madras University. 


Contributed an Introduction to the Nilakantha Vijaya Campi of Nilakantha 
Diksita, published by the Balamanorama Press, Myalpore, Madras. E 


Took part in organising the Third session of the All-India Oriential Conference 
at Madras. 


(Contributed two papers to the Third Oriental Conference, Madras (1) Further 


Light on the Prabhakara Problem and (2) Bodbayana and Dramidacarya 
presupposed by Ramanuja. (Proceed. pp. 474-481. 465-473), : 
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1925-26 Took leading part in the organisation and setting up of the Oriental Research 
Institute in the University of Madras. 


1926 Contributed an Introduction to the Ascaryacüdamani of Saktibhadra, published 
by the Balamanorama Press, Mylapore, Madras. 


Presided (on 30th August, 1926) over the 10th All-India Sanskrit Conference at 
Calcutta and delivered a Sanskrit Address (Samskrta Sahitya Parisat Patrika, 
Calcutta, Vol. IX No. 5, September, 1926, pp. 185-195). 


Presided again over the Indian Philosophy Section of the Fourth All-India 
Oriental Conference, Allahabad (Sth, 6th and 7th November, 1926), and 
delivered the Presidential Address on ‘A Few Problems of Identity in the 
Ancient Cultural History of India." 


Honoured by the Bharata Dharma Mahamandal, Benares, with the title 
1 * Vidyavacaspati.’ 


Started the Madras Sanskrit Academy in collaboration with Sri V. V. Srinivasa 
Ayyangar and other friends. Made the first President of the Madras Sanskrit 
Academy. 


1927 Honoured by the Government of India with the title Mahamahopadhyaya. 


Delivered Readership lectures at the Madras University on ‘The Philosophy 
and Exegetics of the Mimamsa System.’ 


Started the Journal of Oriental Research, Madras, in collaboration with Sir 
P. S. Sivaswami Iyer, Sri K. Balasubrahmanya Iyer and others. 


Wrote in the Journal of Oriental Research an article on Sundarapandya (Vol. I, 
pp. 1-15), an article on * Bhadanta’ (ibid. pp. 25-26), an article on Aravana- 
vatikal (ibid. pp. 112-201) and an article on Aravanavatikal again (vol. II, 
pp. 79-83). 


Delivered Readership lectures at the Madras University on Mimamsa, ‘Sentence- 
split, Beginning and End ' (Vakyabheda, Upakrama and Upasamhara). 


1929 Wrote in the JOR, Madras, an article on Ravanabhasya ° (Vol. III, pp. 1-5). 


Wrote on *Ko$avan Acaryah' in the volume ‘Essays by Diverse Hands’, 
Madras Library Association. 


Delivered Readership lectures at the Madras University on Nyaya,—‘ Thought- 
measuring Devices in Indian Dialectics.’ 


| 
| 
i 
l 1930 Contributed a Foreword to the Naisadhiya Carita edited by Pandit Vyasaraya 


Sastri, Vadbyar and Sons, Palghat 
1931 Delivered at the Annamalai University four lectures on ‘Highways and Byways 


of Literary Criticism in Sanskrit’. (Since published by the Kuppuswami Sastri 
Research Institute, Madras). 
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Edited the *Vinavüsavadatta^ published in JOR., Madras. 


Edited jointly with Pandit T. V. Ramachandra Dikshitar the *Vibhramaviveka * 


of Mandana Misra. Wrote the ‘ Primer of Indian Logic’. 


Began his edition of the Dhvanyaloka with Locana, Kaumudi and his own 
Upalocana. 


Honoured by H. H. Sri Sankaracharya of Kamakoti Pitha with the title 
‘ Darganakalanidhi.’ 


Honoured by H. H. Sri Sankaracharya of Govardhana Mutt with the title 
‘ Kulapati’. 


Assisted the Madras Law Journal Press in their edition of Valmiki Ramayana, 
and wrote a foreword to it. 


Contributed an Introduction to Swami Madhavananda’s Translation of the 
Brhadaranyaka Bhàsya of Sankara, Mayavati, Almora 


presided over the Indian Philosophy Section of the Tenth All-India Philosophy 
Congress, Waltair, and delivered the Presidential Address on “ Purnaism in 
Indian Thought.’ (Proceed. pp. 45-54). 


Wrote on '* Authorial Homonymy and Polyonymy " in the Classified Catalogue 
Code of the Madras Library Association (pp. 111-118). 


Delivered Readership lectures at the Madras University on ‘ Matter, Spirit and 
God in Nyàaya-Vaisesika.' 


Wrote on ‘Library Science as viewed by a Classicist ° in the Annual Report of 
the Madras Library Association. 


Presided over the Pandita Parisad of the Eighth All-India Oriental Conference, 
Mysore, and delivered a Sanskrit address on *Panditya-Vimarsa-advaita," 
(Synthesis of learning and research.) (Printed in the Proceedings). 


Retired from the Professorship of Sanskrit in the Presidency College, Madras. 


Started as Editor-in-Chief the work of the New Catalogus Catalogorum in the 
Madras University. 


Contributed an article in Sanskrit on * Abrahmajijííasa * 


in the Language 
Number of the Journal of the Madras University. (April) 


Addressed the new Graduates at the Convocation of the Madras University 
(29th August) 


Edited the Brahmasiddhi of Mandana Misra with Sankhapani's commentary 


with critical introduction, etc. in the Madras Government Oriental Mss. 
Library Series 
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Delivered the 11th Anniversary Address at the Bhandarkar Oriental Research 
Institute, Poona on ‘ Mandana-Suregvara Equation in the History of Advaita’. 
Printed in the Annals of the BORI. Vol. XVIII. pp. 121-151. Was elected 
Honorary Member of the BORTI, 


Appointed Honorary Professor of Sanskrit at the Annamalai University, 
Annamalainagar. 


Wrote an article on * Sri Ramakrishna and the Message of Hinduism ' in the 
Triveni (Vol. IX, No. 10, April, 1937, pp. 35-38). 


Delivered at the Madras University the Krishnaswami Rao lectures on * Com- 
promises in the History of Advaitic Thought’ (16th and 17th February). 
(Since published by the Kuppuswami Sastri Research Institute), 


Retired from the Annamalai University and settled down at his village. 


Passed away at Ganapati Agraharam. 
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PROBLEMS OF IDENTITY IN THE CULTURAL 
HISTORY OF ANCIENT INDIA! 


कति कवयः कति कृतयः कति gar: कति चरन्ति कति शिथिलाः | 
तदपि प्रवर्तयति मां प्राक्तनविश्हेषसंविधानेह्ाा |? 


Many a problem in the Cultural History of Ancient India reduces itself to one of who is 
who or which is which. There are several important problems of this kind which await 
solution in the various departments of Sanskrit Culture. Some interesting and useful 
data which are likely to facilitate the solution of these problems, have been collected in the 
course of my study and investigation. These data, it is proposed to make available to 
scholars in the sections which follow. 


A.—Pürva-Mimamsá and Uttara Mimamsa. 


(i. Acarya-Sundara-Pandya, a great Mimamsaka and Vedantin of South India in the 
.ante-Kaumarila period, discovered.) 


Who is the author of the three verses quoted by Sri Sarhkara towards the end of the 


Samanvayadhikarana, in his Brahma-sitrabhdsya? At the outset, as a first instalment, 


these questions will be considered. What is his place in the history of Pürva-Mimamsà 
and Uttara-Mimamsa? Sri Samkara cites at the end of the Samanvayadhikarana, (1-1-4) 
the following three verses, in support of his conclusion that all the Sastraic injunctions 
and pramanas cease to exist and function as such after the realisation of self as the supreme 
Soul and as the only reality transcending all differences and limitations of good and evil. 

“ तस्मादह ब्रह्मास्मीत्येतदवसाना एव सर्वे विधयः सर्वाणि चेतराणि प्रमाणानि | न ह्यहेयानु- 


-पादेयाह्वेतात्मावगतो निर्विषयाण्यप्रमातृकाणि च प्रमाणानि भवितुमहेन्ति इति | अपि चाहुः — 
* गोणमिध्यात्मनोऽससे पुत्रदेहादिबाधनात्‌ | 
सङ्रह्मात्माहमित्येवं बोधि कार्यं कथं भवेत्‌ | 


अन्वेष्ठव्यात्मविज्ञानात्‌, प्राक्‌ प्रमातृत्वमात्मनः | 
अन्विष; स्यात्‌ प्रमातैव पाप्मदोषादिबर्जितः || 


Du rc M 
* Presidential Address, IVth All-India Oriental Conference, Allahabad, Indian Philosophy 
Section. 1926, Printed in J. O R. I, 1927, pp. 5-15. 


* This is Nilakanthavijaya Campi (of Nilakantha Diksita), I. 6—Ed. 
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देहात्मप्रत्ययो यद्व्ममाणत्वेन कल्पित; । 
लौकिक तद्वदेवेदं प्रमाणं स्वात्मनिश्चयात्‌ || ? !! 


Vacaspati-misra, in his Bhamati, introduces these quotations thus:—“ aaa ब्रह्मविदां गाथा- 
gaga.» Presumably, Vacaspati is here referring to some famous philosopher of 
established reputation for Brahman-realisation, as the author of the three verses above cited. 


No further information about the name of this author or his work is furnished by 
Vacaspati. 


The Kalpataru and the Parimala relating to this portion do not give us the required in- 
formation in this connection. None of the commentaries on the Sutra Bhasya throws any 
light on the source of the verses in question, from the oldest Pancapádikà downward to the 
Anandagiriya, Ramdnandiya and Brahma-vidyabharana, certain unprinted and rare commen- 
taries like the  Prakafártha-vivarana and Citsukha’s Bhasyabhava--prakasika, not being 
excepted. In fact, the Pancapadika complicates the question by the misleading statement:— 


८ प्रसिद्धमेतड़ह्मविदामिति gale न्यायं संक्षेपतः छोकेः संगृह्माति---गौणमिश्यात्मन ga” 


(Vide p. 100. Pancapadika, Vizianagaram Sanskrit Series.) Prakasatman, in his Vivarana, 
does not say anything to remove the misapprehension which Padmapada’s observation might 


cause, that the verses under reference were produced by Samkara himself to summarise a few of 
his important conclusion. 


Vacaspati, however, is quite clear that these verses were cited by Samkara from a work 
of an earlier Vedantin and omits to mention the name of that pre-Sarhkara Vedantin, probably 
because it was too well known in his days to require specification. Atmasvariipa, who was a 
disciple of Narasihmasvarüpa and wrote a commentary called Prabodhaparisodhini on Padma- 
pàda's Pancapadika, throws some light on the source of the verses under consideration. This 
commentary has not been printed anywhere and is represented by the paper manuscript 
described under R. No. 3225 of the Triennial Catalogue of the Government Oriental Manuscripts 


Library, Madras. In the concluding part of this commentary, the commentator introduces 
thus the extract from the Pancapadikà given above:— 


SHAT सुन्द्रपाण्डचप्रणी तं प्रमाणयतीत्याह-प्रसिद्धमिति !! 
This information about the author of these hitherto unidentified verses luckily receives further 


confirmation in the subjoined extract. With particular reference to the third verse from 
Madhavamantrin's Tatparyadipika, the well-known commentary on the Sitasamhita— 


तथा सुन्द्रपाण्डथवात्तिक्मपि-- 
‹ देहात्मप्रत्ययो यद्ित्प्रमाणत्वेन संमत; | 
लौकिक तददेवेदं प्रमाणं त्वात्मनिश्चयात्‌ ॥ इति । 
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(Vide p. 284-Madras Saradi Mandiram edition of the Stitasamhita, muktikhanda, 
Ch. IV., verse, 12). 


| In the Vedhādyadhikaraņa (III. iii. 25 sutra), Amalananda cites the following verses 
from a treatise by Acarya Sundara Pandya:— 
“ आह चात्र निदर्शनमाचा्यसुन्द्रपाण्ड्य;--- 

निःश्रेण्यारोहणग्राप्यं प्राप्तिमात्रोपपादि च | 

एकमेत्र फलं प्रापुुमुभावारोहतो यदा ॥ १ ॥ 

एकसोपानवर्त्येको भूमिष्ठश्चापरस्तयो: | 

उभयोश्च जशस्तुल्यः प्रतिबन्धश्च नान्तरा ॥ २॥ 

विरोधिनोस्तदेको हि ane प्राप्नुयात्तयोः | 

प्रथमेन गृहीतेऽस्मिन्‌ पश्चिमोडवतरेन्मुधा ॥ ३ ॥ इति | 


(p. 795-Kalpattaru, Nirnaya Sagar Press, Bombay.) 


In the Balabaladhikarana of Tantravarttika, Kumarilabhatta cites these three verses and 
-wo others also dealing with the same subject— 


आह च--- 
निःभ्रेण्यारोहणप्राप्य . , , - . . . . S 
NE Em „ - - पश्चिमोऽवतरेन्मुधा ॥ 


(verses 1 to 3 same as above.) 


तेन यद्यपि सामर्थ्य प्रत्येकं सिद्धमन्यदा | 

| तथापि युगपद्भावे जघन्यस्य निराक्रिया | ४ ॥ 

| अन्यथैव हि wag दुबलेरपि चयते | 

अन्यथा बलवदग्रस्तेः सर्वशक्तिक्षये सति ॥ ५ |?” 


i (Tantravarttika, Benares Sanskrit Series, pp. 852-853.) 


Bhatta Somesvara’s Nydyasudha or Ranaka, which is the most authoritative commentary 
pn the Tantra-varttika, introduces the passage cited above, with the remark— 


| ८ एतदेव द्रढयितुं tari छोकपञ्चकं पठति--भाद्द चेति !? 

| (Nyaya-sudhà p. 1228. Chowkh. Sanskrit Series—Benares.) 
| 
| 
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Thus, according to Bhatta Somesvara, all these five verses form a single illustrative unit 
by the same author ; and according to Amalānanda, that author must be Acarya-Sundara- 
Pandya. By way of briefly elucidating the subject-matter of these five verses, it would be 
useful to add in this connection that Sundara Pandya is here expounding the principle of 
भप्राप्तबाध of the third chapter of the Pūrva-mīmāmsā, as distinguished from the प्राप्तबाघ of the 
tenth chapter through the illustration of a staircase from the ground-floor to the upper floor of 
a mansion. There are two rivals trying to get at a single fruit on the top of mansion ; for 
getting at it, they have but to reach the top-most of the staircase. One is anxious to forestall 
the other; one of them has got the start of one step and is standing on the first step, while the 
other is standing at the foot; their speed and progress being the same, the person who got the 
start of his rival gets first at the fruit, while the other gets down disappointed. Even so, the 
particular type of Badha or annulment considered in the Balabaladhikarana of third chapter 
is one of preclusion; whereas the Prdptabddha of the tenth chapter is of the nature of super- 
session. In this way, Acarya Sundara Pandya illustrates, in the five verses quoted above, the 
principle of Aprdptabddha and Kumarila Bhatta is relying upon these verses as authority. In a 
similar strain, Kumarila is found quoting a verse at page 357 and another verse at pages 280 
281, of the Tantravarttika in support of his views :— 


(a) ig च--- 
त्र्यशवेदप्रमाणत्वादुद्विदादि ततोऽधिकम्‌ | 


घर्मायानुपयुक्त॑ सदानर्थक्यं प्रपद्यते ॥ 
(pp. 280, 281, Tantravárttika, Benates.)’ 


८ नोद्धिचित्रादिशब्दानां स्वरूपेणानर्थक्यं विवक्षितम्‌ ; किंतु नामघेयत्वे सतीत्येतमर्थ दर्शयितु 
*वृद्धवाक्यमुदाहरति---आह xe 
( Nyayasudhà on (a) p. 393 Benares.) 
(b) “ भाह a— 
साध्यसाधनसम्बन्ध; सवेदा भावनाश्रय; | 


तेन तस्य न सिद्विः स्याद्वावनाप्रत्ययाद्ते ॥ 
(p. 357, Tantravárttika, Benares.) 


एनमेव सिद्धान्तं *वुद्धवचनेन दृढयति--आह चेति | 
(Nyayasudha on (0) 9. 589 Benares.)’ 


That the foregoing quotations also, cited in the Tantravarttika, appear to have been’ 
taken from Acarya Sundara Pandya’s work is a perfectly legitimate suggestion which is 
warranted by a careful comparison of them and the avatarikas in the Nydyasudhd relating to’ 


eee ee Eee S S S d 


* Probably the vrddha referred to here is Acarya Sundara Pandya. 
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them, with similar citations definitely ascribed above to Acàrya Sundara Pandya. Keeping 
oneself within strictly logical and historical limits and without treading the perilous path of 
speculation, one might reasonably arrive at the conclusions hereunder set forth, from a careful 
consideration of the various references and quotations given above. 


(1) Acürya Sundara Pandya must have been a highly esteemed and eminent authority in 
tbe Purvottaramimamsi system, who was recognised as such and quoted by Bhatta Kumirila 
and Sarhkara, the greatest champions of Vedanta in the 8th century A.D. 


(2) He must have been the author of a metrical treatise called Varttika which might 
have consisted mainly of anustubh verses similar to those of Kumarila and might have dealt 


with the topics of the Pirvottara-mimamsa system, in accordance with some old bhasya or 
vrtti on the sutras of Jaimini and Badarayana. 


(3) Acarya Sundara Pandya must have flourished before the 8th century A.D. 


(4) He must have been a great Mimamsaka of the Pandya country and held a high 
place in the hagiology of South Indian Saivism. 


Of these four conclusions, the first and second rest upon the extracts given above. 
Amalananda, who was the protege of Yadava Krishna (1250 A.D ) and Madhavamantrin, 
who was a distinguished disciple of Kriyagakti Pandita and flourished during the reign of 
Harihara II (1373 A.D.), refer to Acarya Sundara Pandya as the author of a Varttika. This 
Varttika should have been based upon some old bhasya or vrtti on the sütras of Jaimini and 
Badarayana. Having regard to the fact that his varttika was relied upon by Kumarila and 
Samkara in support of their views and considering that the verses quoted by Sarkara at the 
end of the Samanvayadhikarana are as Advaitic in their tones as any of Samkara's texts, one 
might well be justified in putting forward the conjecture that the old work, on which Acarya 
Sundara Pandya based his Varttika, was perhaps the Vitti of Bodhayana Upavarsa, (vide 
Proceedings of the Third All-India Oriental Conference, Madras, pp. 465-468). For certain 
reasons to be set forth infra Acarya Sundara Pandya might be assigned to circa 650 A.D. 
In that case, it may be easily seen how his philosophical thought might have been largely 
influenced by the advaitic doctrines of pre-Sathkara advaitins like Bhartrhari. 


The third and fourth of the above conclusions require to be supplemented by such data 
as may be available from epigraphic and literary sources. In the first place, it would be useful 
to remember that the name Sundara Pandya unmistakably suggests that the forgotten author 
who had that name should have been intimately associated with the Pandya Country and 
Pandya Kingdom in South India. Since Acarya Sundara Pandya is presupposed by Sarhkara, 
and Kumarila, all the Pandya Kings later than the eighth century A. D. can be easily eliminated. 
| If the Pandyan history prior to the 9th cent. A.D., is carefully examined, three important 
names have to be thought of as worthy of consideration in connection with the identification of 
Acarya Sundara Pandya. These three names are King Arikesarin Maravarman or Nedumaran 
or Kina Pandya or Kubjavardhana or Sundara Pandya, (2) Saint Tirujnanasambandhar, 
(3) Saint Sundaramürti. Of these three, one may be tempted to think of the possibility of 


ons ad 
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equating the last-mentioned person, Saint Sundaramürti with Acarya Sundara Pandya. But it is 
generally accepted that Sundaramürti was a contemporary of Seraman Perumal and should, 
therefore, be assigned to circa 825 A.D. He was also a contemporary of the Pallava King 
Dantivarman. Neither in ancient Tamil hagiology, nor in epigraphic records, is there anything 
to show that the Saiva Saint Sundaramürti was an eminent Sanskrit Scholar and writer. Acarya 
Sundara Pandya must have been older than the eighth century A.D. and could not, therefore, 
be brought into relation with Sundaramürti Nayanar. 


There are only three possibilities left to be considered here. Firstly, it is quite possible 
that Acarya Sundara Pandya is identical with the Pandya King, Kubjavardhana or Küna 
Pandya or Sundara Pandya. The accounts of the Tamil Saiva hagiographic and epigraphic 
records alike refer to the Pandya King Nedumaran or Sundara Pandya as a contemporary of 
Tirujndnasambandhar, whose date has been determined to be circa 640-655 A. D. (See. 
G. J. Dubreuil Pallavas, pp. 67-68). From the above-mentioned sources and from the Haldsya- 
mühátmya in Sanskrit, it may be made out that Kubjavardhana was at first a Jaina heretic, 
subsequently married a Cola princess and came under the influence of the inspiring and 
marvellous personality of Tirujnanasambandhar, eventually became a staunch Saiva saint 
under the name of Nedumaran Nayanar. King Sundara Pandya or Nedumaran Nàyanar seems 
to have had a varied and rich experience in the sphere of religion and philosophy and acquired 
religious and philosophical insight under the inspiration which he had the opportunity 10 derive 
from his close contact with Tirujianasambandhar. In the Sanskrit portion of the bigger 
Sinnamamür inscription, we find Arikesarin Sundara Pandya referred to as A KING WHO 
WAS LEARNED IN ALL THE SASTRAS!. Would it be a far-fetched suggestion to say that 
Acürya Sundara Pandya, presupposed by Samkara and Kumarila was none other than the 
Pandya King Arikesarin Sundara Pandya or Nedumaran Nayanar, who flourished about the 
middle of the seventh century A.D.? That Nedumaran Nayanar was a Saiva saint and ought to 
have therefore attached greater importance to Saivagamas than the Vedas need not be regarded 
as clashing with the suggested identification. For, it is recognised by eminent and critical 
"Tamil scholars that, during the period of Devdrams, the Vedas and Vedàngas were widely 
recognised by all Saivas to be of supreme importance (see p. 105 in the second part of the 

Tamil Varalaru by Mr. K. S. Srinivasa Pillai of Tanjore-1922). I do not agree with 
Mr. K. S. Srinivasa Pillai, (Jbid. Part ii. p. 104), that the ekatmavdda of the advaitins was not 
adequately recognised or influentially supported in South India before the time of Sarkara. 
There are positive proofs, on the contrary, to show that the ekatmavada and mdyavdda of the 
advaitins were well known and maintained by several great thinkers and writers of the pre- 
jSSamkara period in the history of advaita. It would be of great advantage in this connexion to 
refer to my paper on Dramidacarya, published in pp. 468 to 473 of the Proceedings of Third 
All-India Oriental Conferenee, Madras. Bhatta Kumarila himself was a South Indian Scholar, 
as may be obvious from internal evidences in his Tantravárttika, such as his sneering disappro- 
bation of the manner in which certain Aryan scholar would suggest fanciful etymologies for 
Tamil words (See p. 157 of the Tantravarttika, Benares). 81914 Kumarila in his Sloka-varttika, 
presupposes and refutes the mayavdda of the advaitins. (See p. 663, verses 84 to 86 of the 


1See the Madras Epigraphic Report of the Assistant Archaeological Superintendant for 
Southern Circle for the year 1905-1907, pp. 63 and 64). 
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Slokayarttika, Benares Edition). Acarya Sundara Pandya, whether he was identical or not with 
the Pandya king of the same name above referred to, must have been a Saiva Vedintic teacher 
of South India, as his hame and the foregoing Sanskrit extracts clearly indicate Attention 
may, with advantage, be drawn in this connection to the following portions of the three verses 
quoted at the beginning of the paper — 


“ सद्रह्मात्माहमित्येव बोधि कार्य कथ भवेत्‌ |" 
“afas: स्यात्ममातेव पाप्मदोषादिवर्जित: | !? 


There is so much in common between these three verses and Sarhkara’s own conclusions about 
ekatmavdda and müyáváda, that one might very reasonably say that Sarhkara was the greatest 
of the teachers who inherited the philosophical heritage of an old type of Saivadvaita, which 
was represented in the Upanisadic period by basic texts like the Svetdsvataropanisad, in the post- 
Upanisadic period, by authoritative works like the Sundara Pandya Varttika and Sarhkara’s own 
bhasyas, beside his devotional hymns like the Sivanandalahari and the Siva-bhujanga, and in the 
post-Sarhkara period, by the Sivajndnabodha-literature and works like the Srikantha Bhásya and 
Sivarkamapidipika. Further, the seventh century A. D. in Indian history had to its credit two 
other eminent royal authors, Sri Harsa of Kanya-Kubja and the Pallava King Mahendravarman I, 
the former of whom was a great statesman, warrior, patron of letters and eminent dramatist, 
and the latter, as Professor ७. J. Dubreuil has pointed out in his treatise on Pallavas, was a 
saintly King and “a great poet, musician, architect, and administrator, who introduced in 
South India the art that obtained on the banks of the Krsna and gave a new impulse to religion 
and literature in the Tamil country”. There appears to be nothing improbable in the same 
century of the Christian era claiming in South India, in the person of Acarya Sundara Pandya 
(Nedumaran), a third royal saint, scholar and author of an authoritative Varttika on the science 
and philosophy of Vedic exegesis, as embodied in the Sütras of Jaimini and Badarayana. Both 
Kumarila and Sarkara must have held Acarya Sundara Pandya in very high esteem as they 
quote him with approval and respect. The stray reference to Sundara Pandya Varttika in 
Madhava-mantrin's Zafparya-dipika already alluded to, would come to acquire special signifi- 
cance and weight, should it be borne in mind,that the old tradition of Sivadvaita was well 
preserved under the auspices of Harihara II of Vizianagara, by the great Saiva teacher Kriya- 
Sakti-Pandita, whose disciple was Madhava-mantrin and that the S#asamhitd itself is a work 
representing the old Sivadvaita school. There is an old tradition about Samkara’s relation to 
the Satasamhità and it is embodied in this verse often quoted anonymously. 


तामष्टादशधालोक्य शंकर: सूतसंहिताम्‌ | 
चक्रे शारीरक भाष्य सर्ववेदान्तनिणयम्‌ || 


In the light of the fact behind this tradition, it would be easy to see how Samkara’s Sutra-bhasya 
might have derived much valuable help and material from the work called Sundara-Pandya- 


Varttika by Acarya Sundara Pandya (Nedumaran Nayanar?). 


£ 
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The second possibility is that Tirujfianasambandhar himself might have been known as 
Acürya Sundara Pandya. The Tamil Saiva hagiology contains abundant material in support 
of Sambandha Svamin’s marvellous genius and versatility. He was a Brahmana by birth, the 
greatest of the Saivacarya and widely known as Vaidikavdrana, To attribute to him a monu- 
mental Vaidika treatise like the Sundara Pándya-Varttika, dealing with the religion and philo- 
sophy of Veda and Vedanta, would not be unreasonable, if sufficient evidences could be 
adduced. Sambandha Svamin, as the revered Acárya of King Sundara Pandya, might very 
well have been honoured by the latter with the privilege of prefixing or affixing the royal name 
to his own appellation of Acürya. There would appear to be nothing extraordinary or unusual 
in this mode of honouring Acaryas, if we remember that particularly among the Pandya Kings, 
as numerous epigraphic records show, this prevailed almost as an established custom. Thus it 
was, that the great Sri Vaisnava saint, Nammālvār, came to obtain the honorific surname 
Parankuga from the Pandya King, whose minister, the saint’s father Uttaramantri, otherwise 
known as Marankari, happened to be. (Vide T. A. Gopinath Rao’s History of Sri Vaisnavas, 
pp. 18-19, Madras University Publication, 1923). Those who carefully study the hagiographic 
accounts of Sambandhar in Tamil and Sanskrit can easily see how it is quite possible that the 


greatest of Saiva Saints came to have from his royal disciple, the honorific surname Acarya 
Sundara Pandya. 


Thirdly there is the possibility of this great Author being a highly respected Acarya of 
Pürvottara-Mimamsa, who must have flourished before Kumarila-bhatta, during the period of 
one of the earlier Pandyas, who had the name Sundara Pandya. This is the least that one 
ought to 'concede. The obvious inference from the Sanskrit extracts quoted above, that Acarya 
Sundara Pandya was one of the earliest makers of the '"Mimàmsa Sastra, belonging to the 
ante-Kumarila period and that, from his monumental Varttika, Kumarila and Samkara derived 
much valuable material and help, can no longer be considered debatable or problematic. May 
the combined efforts of all the lovers of our ancient heritage lead to the unearthing of this long 
buried monument of Pirvottara-Mimamsa, the Sundara-Pandya- Varttika, is the humble prayer 
of the writer of this paper! 
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The Brhadáranyaka is the greatest of the Upanisads ; and Sri Sankara's bháshya on this 
Upanishad is the greatest of his commentaries on the Upanisads. The Brhadaranyaka is the 
greatest not only in the extent ; but it is also the greatest in respect of its substance and theme. 
It is the greatest Upanisad in the sense that the illimitable, all-embracing, absolute, self- 
luminous, blissful reality—the Brhat or Brahman, identical with Atman, constitutes its theme. 
And, according to Sri Sankara, it may be said to be the greatest Upanisad, also for the reason 
that it comprehends both the upadesa or revelation of the true nature of the mystic experience 
of the Brahman-Atman identity and the upapatti or logical explanation of that great doctrine of 
advaita through the em ployment of the dialectic modes of argumentation known as jalpa 
(arguing constructively as well as destructively for victory) and vada (arguing for truth), Sri 
Sankara’s Brhadaranyakabhashya is the greatest of his commentaries on the Upanisads in the 
sense that the great Acarya shows in this bhasya, in a very telling manner, how the great truth 
Brahman-Atman identity forms the main purport of all the Vedantic texts in general and this 
great Upanisad in particular, and maintains by means of his powerful dialectics that the inter- 
pretation and views of others are unsound and untenable—those advanced by the Vedistic 
Tealists (Mimamsakas), the creationistic realists (Vaisesikas and Naiyayikas) and the advocates 
of the doctrine of bhedabheda (difference-cum-identity) like Bhartrprapafica. Sri Suregvara 
describes Sri Sankara’s Brhadaranyaka-bhashya in these terms in the second verse of his great 
Varttika on his Bhashya:— 


यां काण्वोपनिषच्छाळेन सकलाम्रायार्थसंशोधिनी | 


संचक्रुमुखो5नुव्वत्तगुरवो बृत्ति सतां शान्तये ॥ 


The older meaning of the term Upanisad is * Secret word ° or * Secret import ° or * Secret 


doctrine.’ As long as it was understood in this sense, the emphasis was on the mystic and 


ultra-rational aspect of philosophical thought. When, however, Sri Dramidacarya, one of the 
pre-Sankara thinkers who commented upon the Upanisads, and Sri Sankara, following Sri 
Dramida, interpreted the term Upanisad as standing for the realisation of Brahman-Atman 
identity (Brahmavidya), which annihilates the beginningless nescience called avidyd, or as 
Standing for the ancient text helpful in that realisation, the emphasis was shifted to the 
harmony between the inner mystic vision of the unity and universality of Atman as the absolute 
being-spirit-bliss (saccidananda) and the philosophical conclusion that may be reached by a 


‘Introduction to Ed. with Eng. Tranl. by Swami Madhavananda, Advaita Ashrama, 


"Mayavati, Almora. 1933. 


2 
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e of logic and dialectics. It is necessary to bear this in mind in endeavouring to: 
us d $ A , 

propor e justly the philosophical and exegetic worth of Sri Sankara's commentary on the 
apprais 

Brhadaranyaka. 


This great Upanisad consists of three kandas—the first bome ailas ane Madhu-kanda, 
the second the Yajiavalkya-kanda or the Muni-kanda, and the sate the Khila-kanda. mis first 
kāņda conveys the main teaching of the advaita doctrine amd is of the nature a upadesa ; EE 
SECO embodies the logical argument and explanation showing We soundness of the upadesa ; 
and the third deals with certain updsands or modes of meditation. The first two GEI of 
the Madhu-kanda deal with the Vedic rite, Pravargya, which forms à part of the meae 
section (karma-kànda) of the Veda; and according to Sri Sankara, the Upanisad really begins 
with the third chapter of the Madhu-kanda. In this chapter, the phenomenal superin potion 
of the world on Brahman is set forth and its origin, its full reach anaj its acme are indicated 2 
and all this is presented as adhyaropa ox supposititious positing. The A Scu? concluding 
chapter of the Madhu-kanda exhibits in a telling manner ues sublation which follows and 
stulufies the supposititious positing of the world in the preceding chapter, and CS the 
nature of the Brahman-Atman realisation which is invariably and ENRON concomitant 
with the sublation; and all this is apavada or sublation Sup the stultifying qe of 
truth. According to. Sri Sankara, adhyaropa and apavada constitute uie anes means of fully 
realising the absolute reality called Suddham Brahma. All the details of Vedic ens all the 
forms of meditation associated with them, even the greatest of eS shee (asva- 
medha) and the meditation associated with it, and all the results accruing from Bre echt m 
constitute the province of nescience (avidyd). This is the substance of the SE of adhydropa 
in the third chapter of the Madhu-kanda. In the fourth Brahmana of ans AINE the great 
rewards of activities and meditation are described, so that 2 pue and disciplined ae y 
see their impermanence and detach itself OLN Des ine चाटन लीन Brahman (avait ta) 
representing the meaning of * Tat? and the di SE के (OBS) repiesentne the 
meaning of ‘Tvam > are then described; and after showing how. in ERS alee. 
the nature of the vidyd or knowledge of the absolute spirit, which is the Atma-vidya OF ae 
vidya and brings about the realisation of the allness and the wholeness e Atman, 5 m Ae 
in the ९1१५६-॥॥४४--अप्मेत्येचोपासीत । This is introduced at the end of He description of 
adhyaropa, so that one may not lose oneself in it i and may find sone s way further to x: 
stage of apavüda. Here Sri Sankara discusses the import of the vidya-sutra. lt has to be 
considered whether this text should be taken as a complementarily [ल pjuncuon 
(niyamavidhi or as an injunction of something not got at In any ER may RSE, or 
as an exclusively restrictive injunction (parisamkhyavidhi). From Sankara’s discussion of 
the import of vidya-siitra in the Brhadaranyaka-bhashya m from his observations about the 
import of similar texts in the Samanvayadhikarana-bhasya, it may be CR thart this should 
be understood as setting forth the great truth that the absolute Brahman indirectly indicated 
by the word Ātman, and not any form of matter, gross or subtle, or any of its functions, should 
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‘be realised as the only reality; and as a matter of fact, there is no scope for any kind of 
injunction directly with reference to such reality. Such apparent injunctions look like injunct- 
ions at the initial stages of the quest for truth; but they ultimately turn out to be valid 
statements of the one great truth for which the advaita system stands. The fourth chapter of 
the Madhu-kanda, or the second chapter of the bhdshya, is devotcd to apavdda and to an 
elucidation of the purport of the vidya-siitra. After describing in an elaborate manner the 
corporeal and incorporeal forms of the corpus of the material universe superimposed on 
Brahman, this chapter proceeds to convey the great teaching embodied in the words of the 
-oft-quoted text— 


अथात आदेशो नेति नेति 


and emphatically avers that Brahman is not sünya and can never be brought within the scope 


of any affirmation, but one may only glimpse it indirectly through negations of eliminable 
factors—“ Not this, Not this” (इति न इति न). The fourth Brihmana of the fourth chapter 
introduces Yijfiavalkya as offering to divide all his earthly possessions between his two wives— 
Katyayani and. Maitreyi. Maitreyi asks if she can free herself from death by possessing the 
‘whole world filled with wealth, and Yajfiavalkya says ‘ no’. Maitreyi refuses all the riches of 
the world, saying “ If I am not thereby free from death, what are these to me ?" Yajnavalkya 
.commends the spiritual fitness of his wife's mind and proceeds to teach her the great truth of 
the Vedanta. Sri Sankara draws pointed attention, here, to the value of renunciation (samnydsa) 
.as the means of true knowledge (jnana). There are two kinds of Samnyasa—that which the 
-seeker fcr knowledge ( jijndsu) resorts to for realising, without any hitch, the blissfulness of the 
Condition of liberation while living ( jivanmukti). King Janaka, the greatest of Yajfiavalkya’s 
.disciples, continued to be a house-holder (grhastha) and served the world in perfect detachment 
as a Jivanmukta ; but Yajfiavalkya, who was also a jivanmukta, after making momentous con- 
tributions to the educating and uplifting of the world in the sphere of spirituality, desired to 
renounce his life as a householder (garhasthya) and to become a samnyasin The ideal of a 
Jivanmukta continuing to serve in society is not really opposed to the ideal of samnyasa and is 
beautifully synthesised with it in the relation between Janaka and Yajüavalkya in the Brhada- 
ranyaka; and similarly through the delightful liaison furnished by Maitreyi, the life of a 


grhastha is unified in the fourth Brahmana of this chapter with the life of a samnydsin, Yajiia- 


valkya conveys to Maitreyi the great truth that the pure spirit—Atman—is the ultimate object 
.of all forms of love and is therefore to be understood as the eternal bliss ; and Atman should 
‘be realised through the duly regulated scheme of ‘ravana, manana and nididhydsana-knowing the 


truth from the Upanisads, investigating and discussing it, and constant contemplation upon it— 
आत्मा वा अरे द्रष्टव्यः श्रोतन्यो मन्तव्यो निदिध्यासितन्य: | 


The upadeśa in the Madhu-kanda is appropriately followed by the upapatti or argumen- 


tative and expository discourse in the Yajravalkya-kanda. The latter kanda consists of the 
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fifth and sixth chapters of the Upanisad. In the fifth chapter, the dialectic mode of argumen- 
tation known as jalpa, or arguing constructively as well as destructively for victory, is employed. 
Yajfiavalkya is presented here as the stalwart dialectician in Janaka's assembly of learned 
philosophers and be fights his way to victory in the interest of philosophical truth. The most 
important Brahmana in this chapter is the eighth, in which Brahmatattva is elucidated in 
answer to the questions raised by Gargi, the lady philosopher who stands out as the most 
outstanding personality among the philosophical interlocutors opposing Yajtiavalkya. In the 
sixth chapter, King Janaka plays the role, not of a controversialist, but of one desirous of 
completely knowing the truth (tattvabubhutsu) and the discourse proceeds on the lines of 
argumentation for truth (vdda). In the third and fourth Bráhmanas of this chapter, an illustra- 
tive exposition of paraloka and moksa is given. The fifth Brahmana repeats the dialogue 
between Yajiiavalkya and Maitreyi and explains the means of self-realisation in the highest 
sense (dfmabodha), In commenting upon the concluding sentence of this Bráhmapa—uaraqt 
रवल्वसृतत्वमिति होक्त्वा याज्ञवल्क्यो विजहार--88 also in commenting upon the next—aearg बाह्मणः 
पाण्डित्य निर्विद्य etc. at the end of the fifth Brahmana of the previous chapter and upon 6-4-22 
of the sixth chapter, Sri Sankara discusses the place of samnydsa and its value in the advaitic 
scheme of life and liberation, and emphasises the necessity for renunciation as providing special 
facilities for unhampered realisation; and in this connection, as elsewhere, he is not in favour 
of any kind of accommodation, in practice or theory, with the advocates of the karma-marga. 


The third division of the Brhadaranyaka is known as the Khilakanda and deals with 
certain modes of meditation. The messages of the Brhaddranyaka ontology are conveyed in 
the texts—ag ब्रह्मास्मि, आत्मेत्येवोपासीत, भथात आदेशो नेति a Ihe pragmatic message of this 
Upanisad is embodied in the text—uwa चे जनक प्राप्तो$सि। 


The discipline of this Upanisad and its aim are embodied in the soul-elevating abhyarohamantra- 
‘From non-being. lead me to being; from darkness, lead me to light; from death, lead me to 
deathlessness °. 


असतो मा सद्गमय, तमसो मा ज्योतिगमय, मृत्योमा5स्रत गमय | 


All the teachings of this Upanisad are summed up in the first mantra of the Khila-kanda— 


“That is the whole; the whole is this; from the whole rises up the whole; and having seized 
the whole of the whole, the whole alone remains '— 


ओं पूणमदः पूर्णमिद पूणात्पणमुदच्यते । 
पूर्णस्य पूणमादाय पूणमेवावशिष्यते | 


Such as are able to see the defects of the holism of General Smuts may find comfort in the 
unimpeachable wholism embodied in this mantra at the beginning of the Khila-kanda. The 
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holism of General Smuts may have, indeed, a chance of 


meeting with the approval of advaitic 
dialectics, only if it links itself up, as an ancillary, 


to the wholism of the absolute monism of 
the Brhadáranyaka. The most striking message of this Upanishad on the ethical side is embodied 


in the lesson which every meditator is asked to read in the dental rumblings of the three da's 
(द-द-दू) of a thunder-clap, which are suggestive of self-restraint (daya), self-sacrifice (dana) 
and merciful benevolence (dayd). This great ethical teaching is embodied in the text —adaer 
शिक्षेद्‌ दमं दानं दयामिति and Prajapati conveys it to his three classes of children—the devas, 
the manusyas and the asuras. Such of the men as are godly in their nature and are tossed 
about by kāma, though otherwise good, should be understood, according to Sri Sankara, as 
gods (devil) among men; such of them as are grasping and greedy and actuated by lobha, should 
be taken as men (manusyáh) among men; and cruel men, demonised by krodha, should be taken 


as demons (asurák) All men should constantly practise dama, dana and dayá to exorcise the 
monsters of kama, lobha and krodha. 


Some alien and alien-minded scholars are not inclined to see any systematic presentation 
of a philosophical doctrine in the Upanisads and believe that the Upanisads, including even 
the Brhadaranyaka, form a spiritual conglomerate of several things of varying values belonging 
to different stages—of thaumaturgic pebbles, dualistic and pluralistic toys and monistic gems. 
Those who carefully study the Brhadaranyaka, and Sri Sankara’s great bhashya thereon, cannot 
easily resist the feeling that the Brhadaranyaka thought is an integral whole which is rooted on 
the advaita doctrine and has it as its precious fruit, which uses a sound system of exposition 
and dialectics easily lending themselves to being expressed in the terms of the Gautamiya logic; 
and which refuses to accommodate itself in a Satisfactory manner to any form of pluralistic 
realism or to any kind of the timid spiritual and metaphysical compromises involved in the 
bhedabheda (difference-cum-identity) phases of monistic thought belonging to the pre-Sankara 
or post-Sankara stage in the history of Vedanta. 


ओं नमो ब्रह्मादिम्यो ब्र्मविद्यासम्प्रदायकत्ुम्यो वंश-ऋषिभ्यो नमो TEA: | 
श्रुतिस्मृतिपुराणानामाळयं करुणालयम्‌ | 
नमामि भगवत्पाद शंकरं ARIE || 
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BODHAYANA AND DRAMIDACARYA TWO OLD VEDANTINS 
PRESUPPOSED BY RAMANUJA! 


PART 1 
BODHAYANA 


In the very first sentence of the Sri-Bhdshya. Ràmanuja refers to a Vrttikara, as 
Bhagavad-Bodhayana; the author of Vrtti on the Brahmasütra; and the same Vrttikara is 
referred to without the name Bodhayana in six other places in the Sri-Bháshya. The relevant 
extracts are given below :— 


१, ० भागवद्वोबायनकृतां विस्तीणां त्रह्मतूत्रवृति पूर्वांचार्या: संचिक्षिपुः | तन्मतानुसारेण सूत्राक्षराणि 
व्याख्यास्यन्ते ॥ !! 
[Sri-Bhashya-Part I, ७-1. Ananda Press, Madras.] 
२, तदाह बृत्तिकारः-- वृत्तात्कर्माधिगमादनन्तरं जह्मविविदिषा!” इति । वक्ष्यति च 
कर्मगरह्ममीमांसयोरैकशारूयम---“ संहितमेतच्छारीरक जैमिनीयेन षोडशलक्षणेनेति ARA- 
सिद्धिः ” इति ॥ 


a. वृत्तिरपि ^ जगद्यापाखजं समानो ज्योतिषा ?? इति । Ibid, 9. 70. 


७. तदाह बत्तिकारः---“ सता सोम्य तदा सोम्पन्नो भवति इति सम्पत््यसम्पततिभ्यामेतदवसीयते ; 
प्राज्ञेनात्मना सम्परिष्वक्त:---इति चाह” इति | Ibid, p. 164 


५, यथाह दृत्तिकार:--''सवे खल्विति सर्वात्मा ब्रह्मेशः ?---इति | Ibid, 9. 234. 
६, तदाह वृत्तिकारः--“ भूमात्वेवेति भूमा aa, नामादिपरम्परया आत्मन ऊध्वेमस्योपदेशात्‌ !! 


इति | Ibid, p. 289. 


७, ae gaa — अस्ति हि मध्वादिषु सम्भवो ब्रह्मण एव ata Para 


इति | Ibid, p. 332, 


1A. I. O. C. Proceedings- HI Madras. pp. 465-73. 
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In some of the footnotes appearing in part I of the Sri-Bháshya, it is found that the Ananda 
Press edition erroneously attributes certain extracts from the Vakyakara’s Commentary to the 
Vrttikara. The Visistadvaita tradition of the Ramanujiyas accepts Ramanuja’s identification 
of the Vrttikara with Bodhayana. The identity of Bodhayana, to whom a Vrtti on the 
Brahmasütras is attributed, has so far remained one of the obscure problems in the Cultural 
History of India. There does not appear to be any reliable evidence which would enable us 
to identify this Vrttikara-Bodhayana with the Bodhayana of Kalpa-Sütra fame; nor is there any 
8000 reason to equate the former with Bhavadasa, a Vrttikara of the Mimamsd-Sutras referred 
to by Kumarilabhatta as having been presupposed by Sabara-svamin, (See Kumarila's Sloka- 
varttika pages 11 and 21 Benares edition). Sarmkaracarya presupposes in several places in his 
Bhashya on the Brahmasütras, a Vrttikara, who seems to have written a Vrtti on the Pürvamim- 
dmsd-Sitras and Brahma-Sütras; and this Vrttikara seems to be Upavarsa, who is definitely 
referred to by Sabarasvamin in his Bháshya on the Pürva-Mimamsá-Sütras. In the Brahma- 
Sütra- Bháshya, Sarhkara refers to a Vrttikara, according to commentators. under I. 1, 19 (Sütra), 
I. i, 23 (Sütras), I. i, 31 (Sūtra), and I. ii, 23 (Sūtra); and unmistakably refers, at the beginning 
of his Bhdshya on 3-3-53 (Sütras), Upavarsa as having written a commentary on the Brahma- 
Mimamsa-Siitras and Karma-Mimamsá-Sütras, this Upavarsa being identified with Vrttikara, 
both by Anandagiri and Ramananda. The subjoined relevant extract from Sarhkara’s Brahma- 
sutra-Bhashya deserves careful consideration. 


“ इह देहस्यातिरिक्तस्यात्मनः aga: समर्थ्यते बन्धमोक्षाधिकारसिद्भये । न ह्यसति देहव्यति- 
रिक्तात्मनि परलोकफलाश्वोदना उपपथेरन्‌ ; कस्य वा ब्रह्मात्मत्वमुपदिश्येत ? ननु शास्त्रपुख एव प्रथमे पादे 
शास्त्रफलोपभोगयोग्यस्य देहव्यतिरिक्तस्यात्मनोऽस्तित्वमुक्तम्‌ | सत्यमुक्तम्‌ भाष्यकृता, न तु तत्रात्मास्तित्वे सूत्रमिति 
इह ठु स्वयमेव सूत्रकृता तदस्तित्वमाक्षेपपुरस्सरं प्रतिष्ठापितम्‌ ; इत एव AFA आचारेण शबरस्त्ामिना 
प्रमाणलक्षणे बणितम्‌ अत एवं च भगवतोपवेण प्रथमे तन्त्रे आत्मास्तित्वाभिधानप्रसक्तौ शारीरके 
वक्ष्याम इत्युद्ठारः कृतः |” 

(Sarhkara’s Brahma-Sttra-Bhashya under 3-3-53.) 


Upavarsa is referred to the following extracts also:— 


^ अथ गौरित्यत्र कः शब्दः £ गकारौकारविसर्जनीया इति भगवानुपवर्ष;,” 


Sabara-Bhashya 9. 10, Chowkhamba edition. 


“ व॒र्णा एव तु शब्द इति भगवानुपवष; ?? ४ 


(Samkara-Bhashya on the Brahma-Sutras Y. iii, 28). 
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II. It can be clearly made out from these extracts that Upavarsa was the Vrttikara 
presupposed by Samara and that Upavarsa the Vrttikara was decisively in favour of treating 
the Karma-Mimamsa and Brahma-Mimàmsa as forming the former and latter parts of an 
integral whole. Those who are sufficiently acquainted with the Vedànta-darsana know well 
that the interpretation of the first world ‘apy’ in the first Sūtra of the Brahma-sütras depends 
largely upon agreement or disagreement with the view indicated above regarding the inter- 
relation of the Karma-Mimümsa and the Brahma-Mimamsa. While, in this matter, there is 
striking divergence between the above-mentioned view, associated with Upavarsa-the Vrttikara 
and Samkara’s view, Ramanuja’s own view and what Ramanuja attributes to Bhagavad- 
Bodhayana-tbe Vrttikara are in complete harmony with Upavarsa's view. In this connection, it 
would be useful, in particular, to compare the extract No. 2 from the beginning of the Sri. 
Bháshya given above with what Upavarsa is said to favour in the beginning of Sathkara’s 
Bhashya under JIL. ii, 53 of the Brahma-siitras. And it would also be of advantage to note 
how the particular interpretation of the word * ayy’ refuted by Sarhkara in the first adhikarana of 
his Sütra-Bháshya happens to be identical with the view attributed by Ramanuja to the Vrttikara. 
These facts would naturally lead to the inference that Bodhayana-the Vrttikara and Upavarsa- 
the Vrtükàra presupposed by Ramanuja and Sarhkara respectively are identical. Some over- 
zealous latter-day representatives of the Vi$istadvaita system, however, like the late Pandit 
Ramamigra Sastrin who edited the Siddhi-traya in the Chowkhamba series and the Agama- 
pramanya, Sastra-Dipika and Vedartha-Samgraha in the Pandit series of Benares, would insist 
that the Bodhayana-Vrtti relied upon by Ramanuja should be differentiated from the Upavarsha- 
Vriti sometimes relied upon and sometimes refuted by Samkara in his Brahma-siitra-Bhashya- 
Nevertheless, there are luckily available a few significant data which would enable us to definitely 
equate Bodhayana-the Vrttikara with Upaversa—the Vrttikara Vedanta-désika is discovered 
to clearly suggest this identity in the following sentence, which occurs as lines 7 to 10, at 
page 149, part Il of his learned commentary called Tattva-tika on Ramanuja’s Sri-Bhdshya. 


[दत्तिकारोपक्ञ स्वमतमाह --शब्दस्येति । अपिदूषणसमुच्चयार्थ; | भत्र शाबरम--- गौरित्यत्र 
कः शब्द: ! गकारौकारविसर्जनीयाः ”” इति । वृत्तिकारस्य वोधायनस्येव हि उपवषे इति स्यान्नाम |] 


(Tattva-tika, Conjivaram Oriental Library Institution series No. 6, Telugu edition 1906, 
Sudarsana Press, Conjivaram.) 


IH. The Bodbàyana-Upavarsa-Vrttikara equation, suggested as it happens to be by 
Vedanta-Desika, one of the greatest authorities of the Visistádvaita school, and supported as 
it is by the other references given above, can easily be pulled up to the level of an historically 
acceptable fact. And the weight of evidence in favour of the view that Bodhayana was perhaps 
the gotra-name of Upavarsa bimself would be considerably enhanced by the well-known fact 
that many an Indian philosopher had two or even three names, one of them being a gotra-name, 
as, for instance, in the case of (1) Ka&yapa-Kapada-Ulüka (2) Vatsyayana-Paksila Svamin, 
43) Atreya-Brahma Nandin-Tanka, and (4) Aksapada-Gautama. 
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PART II 


DRAMIDACARYA 


IV. Yāmunācārya, the spiritual ancestor and Prücarya of Ramanuja refers, in the 
beginnings of his Siddhitraya, to a Bhasya-krt; and it is rightly believed that this Bhasya-krt 
is Dramidacarya. 


“यद्यपि भगवता बादरायणेन इंदमर्थान्येव सूत्राणि प्रणीतानि, faci च परिमितगभ्भीरभाषिणा 
भाष्यकृता, विस्तृतानि च तानि गम्भीरन्यायसागरभाषिणा भगवता श्रीवत्साङ्कमिश्रेणापि ; तथापि आचार्य-रङ्क- 
agaga - मतृमित्र-भतृहरि - ब्रह्मदत्त-शङ्कर-श्रीवरसाङ्क-भास्करादि-विरचितसितासितविविध नित्रन्धन-श्रद्धाविप्रळब्ध - 
gaat न यथावदू अन्यथा च प्रतिपद्यन्त --इति तत्प्रतिपत्तये युक्तः प्रकरणप्रक्रमः |” 

(Siddhitraya-Chowkhamba edition, Benares—Pages 5 and 6) 


V. Raàmanuja refers to Dramidacarya in several places in his Védartha-samgraha and 
Sri-Bhdshya, as the following extracts will show : 


१, “ तक्तमसीतिसदिय्यायामुपास्य ब्रह्म सगुणं सगुणब्रह्मप्राप्तिश्न॒ फलमित्यमियुक्ते: पूर्वा चाययरव्याख्या- 

-तम्‌ । यथोक्तं वाक्यकारेण युक्तं तदूयुणकोपासनात्‌? इति ; व्याख्यातं च द्रमिडाचार्येण विद्याविकल्पं 
azai यद्यपि सचित्तो न निर्भुग्नदैवतं गुणगणं मनसानुधावेत्‌ तथाप्यन्तगुणामेव देवतां भजते !7---इृति | 
(Vedartha-Samgraha) Pandit edition, Beneares, Page 138. 


२, माबद्वोधायन-टङ्क-द्रमिड-गुहदेव-कपर्दि-भारुचि-प्र्ृत्यविगीतरिष्ट-परिगृहीतपुरातनवेदवेदान्त- 


च्याख्यानबुब्यक्तार्थश्र॒तिनिकरनिदरितोऽयं पन्थाः | 


(Ibid page 148). 
N.B.—Here the Tatparya-dipikà of Sudar$anasüri says that Tanka is Brahmanandin.— 

xs ब्रह्मनन्दी (bid Tatparyadipika p. 148). 
३. वाक्यकारश्च भरुवानस्मृतेविवेकादिभ्य एवं निष्पत्तिमाह---“ तह॒ब्धिविवेकबिमोकाम्यासक्रिया- 
;कल्याणानवसादानुद्वेपम्यस्सम्भवानिवेचनाःच?/---इति | विबेकादीनां स्वरूप चाह---“ जात्याश्रयनिमित्तादुष्टदन्नात्‌ 
'कायशुद्धिविवेक: n इति | अत्र नि्वैचनम्‌--आहारशुद्रौ सत्वशुद्धिः, dual] yar स्मृतिः gf] # % x 


४० तद्विपययजा तुट्टिरुद्धर्षः " इति | निर्वेचममपिं--- “ शान्तो दान्तः ? इति । ] 
Madras Ananda Press edition of the Sri-Bhashya Vol. I, pp. 11 and 19. 
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४, [द्रमिडभाष्यकारश्च--“' देवतासायुऽ्यादशरीरस्यापि देबतावत्सवार्थसिद्विसस्यात्‌ !” इत्याह | ] 


(bid. Vol. I, page 70.) 


५, [mug द्रमिडभाष्यकारः--'' यथा लोके राजा STUDIA घोरेऽनर्थसङ्कटेऽपि प्रदेशे 
adam व्यजनाथवधूतदेहदो qM स्पृश्यते, भभिप्रतंश्च लोकान्‌ परिपालयति, भोगांश्च गन्धादीन्‌ विश्वजनोपभोग्यान्‌ 
धारयति ; तथासौ लोकेश्वरः रमत्खसामध्येचामरो दोषैन स्पृशते, रक्षति च लोकान्‌ ब्रह्मलोकादीन्‌ , मोगांश्चा- 
rasa पभोग्यान्‌ धारयति ” | ] 


(ibid. Vol. II, page 23.) 


६, तथाह द्रमिडाचायः--“ फळसंविभत्सया हि कर्मभिरात्मान पिप्रीषन्ति स प्रीतोऽछं फलायेति: 
शात्रमयादा ” इति | 
i (bid. Vol. II, page 75.) 


From the foregoing extracts it may be made out that Dramidacarya wrote a Bhāshya on: 
the Chéndogya and perhaps also on certain other Upanisads and that he also commented on 
the text of the aphoristic Vākyas of the Vākya-kāra, otherwise known, according to the Visista- 
dvaita tradition, by the names of Brahmanandin and Tanka. Vēdānta-Deśika also refers to: 
Dramidacarya in the following places in Part I of his Tattva-tika :—p. 7, lines 8 to 10 (The 
Sudarsana Press, Telugu edition of the Tattvafika-above referred to); Page 34 Vakya and 
Dramida-Bhashya and Vimanatik on the latter are referred to Ibid. p. 60, lines 1 and 2 Ibid 
and p. 138--अन्न भाष्यकारो बह्मनन्दिवाक्यव्याख्याता द्रमिडाचा्येः--707१ 


VI. According to Anandagiri, Sathkaracirya presupposes Dramidacarya, the author 
of a lengthy and learned commentary on the Chandogyopanishad, in his introductory statement 
at the beginning of his Bhashya on the Chandogya :— 


“ ओमित्येतदक्षरमित्यटाध्यायी छान्दोग्योपनिषत्‌ | तस्याः संक्षेपतो3र्थजिज्ञासुभ्य ऋजुविवरणमह्प- 
ग्रन्थमिदमारम्यते || !! 


(Sathkara’s Bhdshya on the Chandogyopanisad—p. I) 


Anandagiri has the following 
note in this connection :— 


ऋजुविवरणमिति--ऋजु पाठकमानुसारि विवरणम अर्थस्फुटीकरणं प्रकृतोपनिषद: 
तत्तथेति यावत्‌ | भथ पाठक्रममाश्रित्यापि द्राविडं भाष्य प्रणीतम्‌, तक्किमनेनेतयाशङ्कथाह |i 


यस्मिन्भाष्येः 
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At the end of Samkara's Bháshya on Il-32 of the Mandikya-karikas, the following 


.quotation is found, from Dramidacarya’s work according to Anandagiri:—fag तु निवर्तकःवादित्या- 


गमविदां सुत्रम्‌ . . . . . -... Again in the Simkara- Bhdshya on [-8 to 10 of the Chandogyo- 
panishad, Samkara is found relying upon Dramidacarya’s explanation to meet a difficulty arising 


from an inconsistency between the Chandogypanishad and the Pauranika account of the time of 
sunrise and sunset in the different parts of the world of Gods. 


“ अत्रोक्त: परिहार आचार्य! ?? 


Samkara-Bhashya on the Chandogya—Anandaégrama ed. p. 145. 
In this connection Anandagiri says— 


“ यद्यपि श्रुतिविरोधे स्मृतिरप्रमाणम्‌ , तथापि यथाकथंचिद्विरोधपरिदवरं दविडाचार्योक्तमुपपादयति ? 


(Ibid. 9. 146.) 


It may be observed here that the names द्रमिडाचार्य and gfaerara occur as variants in 
Vedanta-De$ika's Tattva-fika (Telugu edition), the following quotations are found :— 


तथा च वाक्यम “ उपनिषण्णत्वाद्वोपनिषत्‌ " इति | तत्र द्रमिडभाष्यम्‌---'“ गहने हीयं विद्या 


-संनिविष्टा !! इति | तस्य च बामनटीका--'' गहने ब्रह्मणि उपनिषण्णा ?? इति | 


Careful scholars cannot miss the unmistakable echo of the above extract in the following 
passage from Sarhkara’s Bhashya:— 
A c 3 - 

४ उपनिषदिति विद्योच्यते ; तच्छीलिनां गभ॑जन्मजरादिनिशातनात्‌ , तदवसादनाद्वा, ब्रह्मणो 
'बोपनिगमयितृत्वात्‌ू ; उपनिषण्णं reap परं श्रेय इति | तदर्थत्वादन्थोडप्युपनिषत्‌  । 

(Sarhkara’s introduction to his Bhashya on the Taiitiriyopanishad.) 

VII. It will be seen from p. XVI of the introduction of Tarka-samgraha, Gaekwad’s 

‘Oriental Series No. III, that some scholars, like my friend, the late Mr. T. M. Tripathi, are 

inclined to differentiate the Dramidacarya presupposed by Sarmkara from the Dramidacarya 

presupposed by Ramanuja and to identify the latter with the great Sri Vaisnava saint Nammalvar 

Otherwise known as Sathagopa. There are, however, two conclusive evidences which would 

-show that Samkara’s Dramida and Ramanuja's Dramida should be held to be identical and 


that Dramida cannot be equated with Nammalvar. The sub-joined extracts from the third 
-chapter of Sarvajfiatmamuni's Samkshepa-Sáriraka may be perused here with advantage:— 


८ आत्रेयवाक्यमपि संव्यवहारमात्रं काये समस्तमिति न! कथयांबभूव | 


सत्कायवादविषयो न हि दोषराशिर्मायामये भवितुमुत्सहते विरोधात्‌ | 
i Chap. III. 217. 
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काणाददर्शनसमाश्रयदोषराशिर्द्रानिरस्त इ संव्यवहारमात्रे । 
वेदान्तभूमिकुशलो मुनिरत्रिवंश्यस्तेनाह कार्यमिह संव्यवद्दारदृष्टया ॥ 
Ibid, 218. 


ष्ठप्रपाठकनिबद्सुदी रितं यत्‌ तत्सत्यमेव खलु सत्यसमाश्रयत्वात्‌ | 
अत्रैव यत्पुनरुवाच समुद्रफेनदषटान्तपूवैकमदो व्यवहारदृष्ट्या ॥ 
Ibid, 219, 
पूर्व विकारमुपबण्य शनेःशनेस्तदष्टि विसृज्य निकट परिगृह्य तस्मात्‌ | 
सबै विकारमथ संब्यवह्वारमात्रमद्वेतमेव परिरक्षति वाक्यकारः || 
Ibid, 220. 


अन्तशुणा भगवती परदेवतेति प्रल्यग्गुणेति भगवानपि भाष्यकार: | 
आह स्म यत्तदिह निगुणवस्तुबादे संगच्छते न तु पुनः सगुणप्रबादे ॥ 


Ibid, 221. 


VIII. In the commentaries published in the Poona Anandasrama edition of the 


Samksepa-Sariraka and in Nfsibmisramin’s commentary on this work, available in manuscript, 
the Vakyakara referred to by Sarvajiiatman as Atreya is identified with Brahmanandin, and 
the Bhasyakara, in verse 221 quoted above, is taken to be Dramidacarya, the-author of a 
lengthy Bhashya on the Chandogyopanisad-vartika consisting perhaps of the aphoristic vakyas’ 
of Brahmanandin, otherwise known, in the Visistadvaita tradition, as Tanka, the Vakyakara. 
The last ofthe verses quoted above (221) requires particular attention, in this connection, as it 
is discovered to incorporate in the first pàda, an important part of the quotation from Dramida- 
carya’s Bhashya, , which is set forth above as occurring at page 138 of Ramanuja's Vedartha- 
Samgraha, Pandit edition, Benares. Sarvajfiatman was Surésvarácarya's disciple and con- 
temporary, as may be made out from the eighth and penultimate verses of the Sam- 
ksepasariraka, and Suresvara was one of Sarkara's (788 —820 A.D.) disciples. I asthe. late 
Mr. T. A. Gopinatha Rao says at p. 21 of his History of Sri Vaishnayas, published by the 
Madras University, in 1923 at the Government Press, Madras, the first half of the ninth century 
A.D. is the time when Nammalvar lived and wrote his memorable Tiruvaymoli. Dramidacarya, 
the author of the old Bhdshya on Brahmanandin’s Vakyas and the Chandogyopanishad, pre- 


supposed by Ramaouja, Sarvajiiatmamuni and Sarkara, must, for obvious reasons, be held to 
be different from Nammalvar. 
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BODHAYANA AND DRAMIDACARYA 2l 


IX. A critical investigation of the hagiographic accouuts of the Alvars and Acaryas in 
the literature of Sri Vaisnava-Sampradaya, like the Guruparamparaprabhava by Pinbalahiya- 
perumal-jiyar, has led historians of Sri-Vaisnavism to the conclusion that Tirumalisai-Alwaàr, 
who produced the Tiruccanta-Viruttam and Nan-mukan-Tiruvantati and was contemporaneous 
with the three Mutalalvars, was born in Tondaimandalam and flourished there during the period 
of Pallava supremacy ; and that he might, with good reasons, be assigned to the first quarter of 
the 8th century A.D. (See the late Mr. T. A. Gopinath Rao’s History of Sri-Vaishnavas already 
referred to—pp. 16 and 17). A careful examination of all the details relaling to Tirumaligai 
Alvar in the Sri-Vaisnava Sampradaya literature, in comparison with the material gathered 
by me about Dramidacarya, also known as Dravida, from Vedāntic literature in Sanskrit, has. 
revealed to me three striking correspondences between Tirumaligai and Dramida— 
(1) a biographic correspondence (2) a textual correspondence, and (3) a phonetic 
correspondence, 


X. In the traditional accounts of Srivaisnavas, it is stated that Tirumaligai was born 
as the son of the sage Bhargava, and afterwards became the foster-son of Tiruvalan, a Südra. 
After critically studying all the systems of philosophy, Tiruvalan's foster-son 4ound complete 
satisfaction in Vaisnavism. A reference to the Tirumalisaippiran-vaibhavam in Pinbalahiya- 
perumal-Jiyar’s Guruparampará and Periyavaccanpillaís introduction to his commentary on 
Tirumali$ai’s Tiruccantaviruttam would show how Tirumalisai was born of a sage, and thrown 
into the slums by adverse fate and reclaimed later by some great Acürya. There is an 
interesting parallelism between this aspect of Tirumali§ai’s life and an illustrative story which 
is known in the Vedanta-literature in Sanskrit as व्याधसंव घितराजपुत्राख्यायिक्ा and which is found 
narrated in extenso, in verses 506 to 527 at pp. 970 to 972, in part II, Suresvara's Brhadar- 
anyakabhdsyavarttika (Poona edition) and at pp. 152 to 154 in Haradatta’s Ujjvala on 
Apastamba’s Dharma Sütras, Mysore Government Oriental Library edition. Anandagiri, in 
his commentary on verse 506 of the Suresvara-varttika above referred to, definitely attributes the 
authorship of the व्याधसंवर्धितराजपुत्राख्यायिका to Dramidacarya. Would it require any great strain 
or imagination to see that, if Dramidacarya and Tirumaligai Alvar should be identical, the 
dkhydyikd in question could easily be taken to strike an autobiographical note? 


XI. The textual correspondence is such as might well support the suggestion that 
Dramidacarya should be identified with Tirumalisai. At p. 75, Part II of the Madras Ananda 
Press edition of the Sri-Bhdshya, Ramanuja gives from Dramida-Bhashya the extract :— 


फळसंविभत्सया हि कर्म भिरात्मानं पिप्रीषनित, स प्रीतोऽरुं फलायेति शास्त्रमर्यादा ?? 


Any scholar who has fully understood the meaning of this extract can easily realise how 
the same idea is reproduced in a slightly amplified from in the seventy second verse of 


"Tirumalisai-alvar's Nanmukan tiruvantati : -- 
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XII. Would it now be felt a far-fetched suggestion that the phonectic parallelism 
between Dramida and Tirumalisai should be taken to be, not merely accidental, but full of 
significance? It should be borne in mind, in this connection, that the Dramidacarya! who is 
presupposed by Suresvara and Sarvajnatman and who is identical with the Dramida presupposed 
"by Samkara and Ramanuja, may well be assigned, on historically acceptable grounds to the 
first quarter of the eighth century A.D., to which period historians of Srivaisnavism would 
assign Tirumalisai Alvar. 


1 For his advaitic views see ‘‘Dravidatreyadarsana” by Polagam Ra 5 
ma $ ; 
Madras. 1957—Ed. astrigal 
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MANDANA’S BRAHMASIDDHI x 


SECTION I 


THE SIDDHI-LITBRATURE 


४ सिद्धीनामिष्टने प्कम्येत्रह्मगानामिय चिरात्‌ | 
अद्वैतसिद्धिरधुना चतुर्थी समजायत ||? 


This is the last of the epilogic verses which Sri Madhüsudana-sarasvati has appended to 
his famous Advaita work called the Advaitasiddhi*. Four great Advaitic works are referred 
to in this verse as bearing names, of which the word siddhi forms the latter member and the 
words Ista, Naiskarmya, Brahma and Advaita form respeetively the former members. These 
four works are the Brahmasiddhi, the Naiskarmyasiddhi?, the Istasiddhi? and the Advaita- 
siddhi, Madhusiidana-sarasvati flourished in the last three quarters of the seventeenth century; 
and his work—the Advaitasiddhi—is the latest of these four works and came to be written 
long after the other three siddhi—(cirat samajayata). Two other advaitic works bear similar 
names:—viz., Advaita-brahmasiddhi and the Svárajydsiddhi 5. These six works, chiefly, may 
be taken to represent what may be called the Siddhi-literature ° of the advaita school. There 
are also some other works belonging to the Siddhi-literature such as the ?Vijnanamatrasiddhi 
or the Vijnaptimdtratasiddhi by Vasubandhu, the Sphotasiddhi 8 by Acarya Mandana, the 
Sphofasiddhi ° by Bharatamisra, the Apoha-siddhi and Ksanabhangasiddhi?® by Ratnakirti, 


* Introduction to Mandana’s Brahmasiddhi with com., of Sankhapani, Ed. by Prof. 
Kuppuswami Sastri, Madras Govt. Oriental Mss. Series, No. 4. 1937. 


1 A.S.N.S. Press 1917, p. 900. 

2 Nai-S.B.S.P.S. XXXVIII—1925. 

3 [.S.G.O.S. 1.४ ५-1 933, 

4 A.B.S. Bib. Ind. 

5 Sva-S. Arya. P.—Mad. 1927. 

6 Siddhi-literature; Literature-consisting of works, the names of which have the word 
“Siddhi’ as the last member. 

7 Edited by Sylvain Levi, Paris—1925. See Keith-Bud-Phil., 9, 231 and Bhava—Pra, 
pp. 190, 326, 339—Mys. Or. Ser. 

8 Sph. S. Madras Uni. Skt. Ser. No. 6—1931. 

9 Sph. S.T.S.S. No. LXXXIX-1927. 

10 Ap. S.S.B.N.T. Bib. Ind. Cal.—1910. 

Ks. S.S.B.N.T. Bib. Ind. Cal.—1910. 
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the Prabodha-siddhi!, by Udayanacarya, the Advayasiddhi * by Sridhara, and the Atma- 
siddhi 3, Samvit-siddhi and I&vara-siddhi by Yamunacarya and Jfüanottama's Jnanasiddhi. 


Of all these works of the Siddhi-literature, bearing names ending with the word siddhi, 
excepting Vasubandhu's Vijndnamatrasiddhi, the Brahma-siddhi is the earliest work and investi- 
gates and elucidates the true nature of the Advaitic Absolute called Brahman, after discussing 
and confuting the adverse views and arguments put forward by previous and contemporary 
thinkers. The term siddhi stands for conclusive ascertainment as a result of careful investiga- 
tion; and it presupposes discussion of a polemical nature, in many cases. The six Advaita 
works of the Siddhi-literature are all of them comprehensive treatises dealing with the sal ient 
features of Advaita philosophy and laying special stress upon a particular topic or aspect of 
Advaitism. The Brahma-siddhi, as its name signifies, discusses and maintains the theme that 
the infinite Absolute is unsurpassed, illimitable bliss—the one reality having no beginning or 
end; the unconditioned consciousness; the Om of all speech; the immutable, trans-empirical 
all; the otherless perfection of security; the ruling spirit of all born beings—the Atman taught 
in the Upanisads; and kindred topics are also considered, such as the unsubstantiality of all 
differences, the true import of all the Vedantic texts, the means and nature of liberation 
and the nature of nescience and error. The Naiskarmya-siddhi by Surésvara brings into 
prominence the antithesis between doing and knowing and emphaticaly makes clear how 
knowledge (jndna) transcends the sphere of action (Karman) and is the sole means of liberation. 
Vimuktatman, in his Ista-siddhi, discourses on Avidya, as the pivotal principle of Advaitism and 
discusses fully the chief theories of error which have been propounded by Indian Philosophers. 
Madhusüdana-sarasvati applies himself vigorously, in his Advaita-siddhi, to the great task 
of confuting the cavils and criticisms advanced by the leading exponents of Dvaita-vedauta 
against the chief tenets of the Advaita system. The Advaita-brahmasiddhi by Sadananda 
and the Svérdjya-siddhi by Gahgadharendra-sarasvati are comparatively later and less 
important; and the former of these two works is similar to the Advaita-siddhi and 
controverts in general, the dualistic, pluralistic and non-vedic doctrines opposed to 
Advaitism, while the latter is a brief manual of Advaita ending with a poetic descrip- 
tion of the Advaitic heaven as equivalent to Brahman-realization of Kaivalya: If the 


1 Pr. S. Govt. O. Mss. L. Md. Triennial, C. No. 3377. This is otherwise called Nyaya- 
parisista. See Cal. Skt. Ser. No. XXII. 


2 Adv. S. This is referred to on p. 5 of Nyayakandali (V.S.S. IV. 1825), by Sridhara. 
It is also referred to by Hélaraja, as one of his works, in his commentary on the. Dravyasamud- 
desa and the Samkhyasamuddesa of the Vakyapadiya (Vak. Pad. B.S.S., III kanda. p. 93 and 
T.S.S. No. 116, p. 117). It seems to be a treatise elucidating Bhartrhari's monistic doctrine 
‘of Sabdadvaita. Manuscripts of the work are not known to be available anywhere. The 
learned editor of the Kandali in the V.S:S. attributes this work to Sridhara, though Sridhara 
himself, who refers to it, does not say that it is one of his works. 

3 Sid. Tr. Ch. S.S. No. 10—1900. 

4 9५8. S. III, 43 to 46. 
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Brahma-siddhi may be said to advert in particular to the doctrine of Brahmadvaita or Sattad- 
vaija—that Brahman, as absolute existence (Sat) is the only reality, the Naiskarmya-siddhi may 
be said to release knowledge from the thraldom of action and to establish, that Brahman, as 
absolute consciousness (Cit), is the only reality; the /sta-siddhi may be said to bring into 
prominence the view that Brahman is identical with Atman as absolute bliss (Ananda) and to 
elucidate the nature of the obscurative and perversive veil of nescience (Avidya), which an 
Advaitin is particularly solicitous to establish, and which is his sa 1 in this sense: and the 
Advaita-siddhi may be said to exhibit the full glory of the Advaitic Absolute in the Saccida- 
nanda synthesis, through a masterly exposition, in a polemical style, of Brahman as the only 
trans-phenomenal reality. Viewed in correlation with the opening sütra of the Brahma- 
mimamsa, the Brahmasiddhi may be said to devote itself mainly to the definition (Laksana) and 
testimony (Praména) of Brahman referred to in the expression Brahma-jijndsd—the what of the 


meaning of the words Atha and Atah as understood by Sankara—the how of the Brahma-jijnàsá; 
the Jsfa-siddhi may be made out as dealing chiefly with the nature and cause of erroneous 
super-imposition (Adhydsa), according to Sankara—the why of the Brahma jijnásá—adhyása 
being the basic topic on which the Brahma-jijndsa hinges; and the Advaita-siddhi sums up all the 
ideas coming under Brahma-jijndsa. It may also be pointed out here, that, while the Brahma- 
siddhi concerns itself mainly with the Ontology of Advaita, the Naiskarmya-siddhi with its 
ethology, and the /sfa-siddhi with its epistemology, the Advaita-siddhi comprises all the aspects 


of the Advaita metaphysics. 


The other works known to us in the Siddhi-literature are the Sphotasiddhi of Mandana 
and Bharatamisra, Ratnakirti's Apohasiddhl and Ksanabhanga-siddhi, Udayana's Prabodhasiddhi, 
-Sridhara's Advayasiddhi, Yamunacarya’s Atmasiddhi, Isvarasiddhi and Samvitsiddhi and Jüanot- 
tama's Jnanasiddhi. The two works bearing the name Sphdtasiddhl, one by Mandana and the 
other by Bharatamiéra, establish the SpAota doctrine of the absolute monism of Vaiyakaranas 
like Bhartrhari, and seek to harmonise Bhartrhari's Sabdadvaita with the Brahmadvaita of the 
Upanisads by equating the absolute one forming the noumenal substratum of the phenomenal 
-world of speech, Sabda-brahman—with Suddha-brahman, the Absolute one forming the noumenal 
substratum of the phenomenal world of objects signified by speech, the respective approaches 
in the two ways of realising the Absolute reality being laid out in the world of sounds (Sabda- 
prapanca) and in the world of objects (Arthaprapanca). The Apohasiddhi seeks to reduce all the 
generic attributes (Jati) connoted by words to what may be called the not-others phase of 
objects —their negative phase consisting in Anyapoha or difference from the -rest; and the 
Ksanabhanga-siddhi maintains the Sautrantika doctrine of momentariness. The Prabodha-siddhi 
renders intelligible the various types of futile respondence (Jati) and vulnerable points 
ANigtahasthana), which form the offensive armoury of Gautamiya dialectics The 


1J.S., 347. 
See also VIII—27 and 28. 
4 ES 
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Advaya-siddhi * seems to elucidate Bhartrhari's monistic doctrine of Sabdadvaita. The true 


nature of the individual soul (Atman), the Supreme Lord (Isvara) and knowledge as distinct 
from object is explained from the standpoint of Visistadvaita realism in the three siddhis 
(Siddhitraya) of Yàmunacárya. The Jndnasiddhi® presumably by Jiüanóttama, is an Advaita 
work explaining the nature and means of the true knowledge of the advaitic Brahman. 
Vadintadésika’s ? Sarvarthasiddhi, a commentary on his own Visistadvaita treatise, called. 
Tattvamuktakalapa, may also be mentioned here, by the way along with * Nyayasiddhi, a 
commentary on Salikanatha's Prakaranapancika 5—a Prabhakhara treatise. 


SECTION 70९ 


Tue AUTHOR OF THE BRAHMASIDDHI —His RELATION TO OTHER 
PHILOSOPHICAL WRITERS AND TEXTS 


Mandanamiéra is the author of the Brahmasiddhi. Yn the colophons of this and other 
"works written by him and in the philosophical works of other authórs, who refer to him, he is 
described as Acarya Mandanamisra, Sriman Mandanamisra, Mahàamabopadhyaya Mandana- 
migra, Arya Mandana. In none of these works, Mandanamiéra is mentioned as a disciple of 
Kumarilabhatta otherwise known as Bhattapada, the renowned Vartikakara of Karma-mimatsa, 
or as a disciple of Sri Bhagavatpada Sarhkara, the renowned Acarya of the Advaita School of 
Vedanta, or as identical with Suresvaracarya, the renowned Vartikakara of Samkara’s Bhasya on 
the Taittiriya and Brhadáranyaka Upanishads, who is referred to in some works under the name 
of Vigvaripacarya’ and who was one of the four, famous, direct, Sannyasin-disciples of 


1 This is but a conjectural description of Helaraja's Advayasiddhi. Mss. of this work are 
not known to be available any where. 

? Manuscripts of this work are not known to be available anywhere. This is referred 
to in the Nayanaprasadini, a commentary on Citsukha's Tattvapradipika by Pratyaksvarüpa- 
bhagavat as one of the works written by Citsukha's teachers, presumably Jndnottama. 
(N.S.P.T.P., p. 385.) 

3 No. 76 Mys. S.S.—1933. 

4 This is an incomplete Ms. described under R. No. 3647-Ts. Cat. Skt. Mss., Vol. IV-C. 

5 Chow. S.S. No. 17. 

6 This Section II was the Paper read at the Bhandarkar Oriental Research Institute, 
Poona, on the XIth Anniversary Day of Sir R. G. Bhandarkar on 1936 under the title * The 
Mandana-Suresvara Equation in the History of Advaita’, This wis later published in 
A.B.O.R.I, XVIII, 1937, pp. 121-57, — Editor. 

7 See Vivarana-prameya-sangraha Vizianagaram Skt. Ser. p. 92 Brhad, Var. Part II,- 
p. 640, verse 1031 quoted under the name of Visvarüpacarya. Also see see Parasara madha- 
viya B. S. P. S., Vol. I, Part I, p. 57; Brhad. Var, Part I, verse 97 quoted under the name of 
Visvarüpácárya, 
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Samkara. There is, however, an old and generally accepted tradition that Mandana was one 
of the eminent philosophical writers, who received instruction from Kumarilabhatta; such as 
‘Prabhakara and Bhattomvéka. There is also a comparatively recent tradition, which supports 
the general belief that Mandanamiéra was one of the disciples of Kumarilabhatta and 
.equates him with Suré§varacarya. Whether Mandanamisra, the author of the Brahmasiddhi, 
is identical with Surēśvarācārya, the author of the Naishkarmyasiddhi and the Vartikas 
on the JBrhadáranya-kabhashya and the Taittiriyakabhdshya is the first question to be 


.considered here, 


This question relating to the Mandana-Surésvara equation is of as great importance in 
the evolution of the Advaita system, as in the history of Advaita literature. In my youth, when 
J was studying the recognised classics of Advaita literature under my Acarya—the late Sri 
Brahméndra Sarasvati, according to the traditional method, as also in the earlier years of my 
Professorial career, I took the Mandana-Surésvara equation for granted, as several other scholars 
did then, and do even to-day. My belief in this equation received its first stock, when I was 
studying Mandanamisra’s Brahmasiddhi in manuscript in the years 1921-22, with a view to 
‘bringing out a critical edition of the work. In the (April, 1923 Jan. 1924)issues of the Royal 
Asiatic Society Journal of Great Britain and Ireland, my esteemed friend and colleague— 
‘Professor M. Hiriyanna of Mysore, contributed a short article on Surésvara and Mapndanamisra, 
in which he drew attention to three noteworthy points of doctrinal divergence between Mandana 
and Surésvara, which he gathered from certain advaita works like the Samkshepasariraka, the 
Laghucandrika and the Brhadaranyakavartika; and these doctrinal distinctions have reference to 
Mandanamisra’s views regarding the locus of Avidya, the Bhavadvaita and the special value of 
meditation (Upasana) in transmuting the Brahman-knowledge arising from the maba-vakyas 
into Brahman-realisation. Professor Hiriyanna referred also in this article to a tradition 
preserved at Sringeri, and embodied in a poem called Guru-varhSa-kavya, according to which 
-Mandana should be differentiated from Sure$vara. The least that may be said about the 
valuable evidence adduced by Professor Hiriyanna in this article is that it is sufficient to compel 
a careful investigation of the Mandana-Surésvara equation. A careful study of Mandana- 
migra’s Brahmasiddhi in comparison with his other known works, all of which are now available 
in print, and with the known works of Surésvara and Samkara and in the light of the works of 
Vacaspatimisra, Vimuktatman, Prakasatman, Anandabodha, Prakatarthakara, Citsukha, Amala- 
panda, Anandagiri, Vidyaranya, Madhusüdanasarasvati, Brahmanandasarasvati and several 
others representing the Advaita system and a careful consideration of the reference to Mandana 
contained in certain important works of the Mimarhsa, Nyaya, Dvaita-vedanta and other 
systems have made it possible to assemble here several data of overwhelming cumulative weight, 
which would be quite sufficient to kill the common belief in the Mandana-Surésvara 
equation, and to exhibit Mandana and Surésvara as two different individuals, maintaining 
strikingly divergent views within the purview of Advaitism. These data are set forth 


below: 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


28 KUPPUSWAMI SASTRI BIRTH-CENTENARY VOLUME 


l. Mandana maintains the Sphdtavada and Sabdadvaita of Bhartrhari, in an elaborate” 


manner, in his Sphóta-siddhi * and easily reads it into the Advaita-siddhanta in his amplifica- 
tion of the word * aksaram’ in the opening verses of the Brahmasiddhi. Mandana's attitude 
towards Sabdadvaita is much more than favourable; it is respectful. But Sarhkara completely 
differs from Mandana in this respect, and criticises, and entirely discards the Sphota doctrine 
of Bhartrhari. Surévara, who closely follows Samkara, completely ignores the Sphota-doctrine. 
While Mandana maintains, in his Brahmasiddhi ® that the Upanisadic texts ** Om iti Brahma, 
om iti idar sarvam °’ should be understood as establishing the identity of Pranava with Brahman 
and as supporting the Sabdadvaita doctrine. Surésvara, following Samkara, interprets? the 
same text as teaching the meditation on Pranava as Brahman and as merely commending 
Pranava. Advaitins like Vimuktatman, who follow Suré$vara in many respects, assume 
an attitude, which is worse than adverse—is positively derisive towards Sabdadvaita. In fact, 
Vimuktatman sneers at the Sabdadvaita as a travesty of Advaita and places it on a par with 
Jar-monism 4 (ghatadvaita). 


2. In his exposition of the nature of erroneous cognition, in the Brahmasiddhi * and 
Vibhramavivéka १, Mandana gives a prominent and honoured place to the Bhatta theory of 
viparitakhyati or anyathakhyati, which is the same as the, Nyāya theory of anyathakhyati, 
with a slight variation. He maintains that this theory is sound, and when the nature of the: 
object of erroneous cognition is examined, this theory has to be reduced inevitably to a form 
in which it becomes hardly distinguishable from the anirvacaniyakhyati ? of the Advaitins. 
In Mandana’s opinion, the anyathakhyati or viparitakhyati of the Bhattas should, for all 
practical purposes, be accepted by the Advaitins. It may be easily surmised, that Vacaspati- 
mi$ra, who follows Mandana, in many details, in the exposition of the Advaita doctrine, should 
necessarily have followed the latter very closely in his commentary on the Brahmasiddhi— 
Tattvasamiksa, in maintaining the soundness of anyathakhyati; and this is perhaps the reason 
why people generally came to believe that Vacaspatimisra was in favour of anyathakhyati, 
though he was really anxious to establish the anirvacaniyakhyati in his Bhamati, as observed 
by Amalananda *. Suré$vara, on the other hand, has no good word to say about anyatha- 
khyati, and refutes it in a cavalierly ° manner. 


1 Verse 36 and the concluding portion of the commentary Gopalika on that verse. 
a Ibid. p. 17. $Tai-Vart, pp. 31-32, verses 37 to 42. * Ishtasiddhi, p. 176. 


“ तस्मादात्माद्वेतमेव सिध्यति, न दाब्दादुत werd घाटाद्वेत वेति सिद्धम्‌ । !? 
5 pp. 136 to 150, Part I. 
* Verses 46, 57, 62—M.L.J., 1932. 
* Bra. Sid., p. 9, lines 11 to 20, Part I; Vibh. Vi., verses 35 and 36. 
* Kalpataru-N.S. 1917-20, page 24. 


४ स्वरूपेण मरीच्यम्मो GT वाचस्पतेमेतम्‌ | 
अन्यथाख्या तिरिष्टास्येत्यन्यथा जगूहुजना: ॥ ?? 
? Brhad, Var, Part II, p. 484, verses 285 to 288; and p. 524, verse 453. 
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3. In his Brahmasiddhi, Mandana recognises 7 two kinds of nescience (avidyà)— viz: 
non-apprehension (agrahana) and mis-apprehension (anyathagrahana) and points out how the 
akhyati doctrine of the Prabhikaras runs counter to the well-established distinction between 
the two kinds of nescience. Mandana also utilises this distinction in explaining the purpose 
of meditation in his scheme of the attainment of the final liberating realisation of Brahman and 
considers meditation necessary for completely removing the second? variety of nescience 
and for converting the first indirect knowledge of Brahman (Paroksajíiana) into the direct 
Brahman-realisation (Aparoksa-brahma-saksatakara).3 By the way, it may be noted here that 
Vacaspati also speaks of two kinds of Avidya in the opening verse of his Bhamati. Suregvara 
scents danger in the recognition of two kinds of nescience, specifically refers 4 to Mandana's 
view regarding avidyadvaividhya, and argues against it by urging certain reasons. 


4. Mandana definitely argues in favour of the view that Jiva (the individual soul) 
should be regarded as the seat or the locus ë (Araya) of nescience (Avidya), which obscures 
the true nature of Brahman and thus has Brabman as its object (visaya). Surēśvara sets his 
face wholly against any kind of differentiation between the aáraya and visaya of avidya and 
maintains that Brahman itself is both the a§raya and visaya, The disagreement between 
Mandana and Surésvara on this matter served as the basis of the two different views regarding 
the locus and object of nescience, which are associated in later Advaitic tradition with what 
came to be known as Vacaspati's school and Vivaranakara’s (Prakasatman’s) school. By the 
way, it may be observed here that most of the distinctive features of the Vacaspati-school have 
their roots in Mandana's views as set forth in the Brahmasiddhi and most of the distinctive 
features of the Vivarana-school are derived from Surésvara's views as set forth in the Vartikas 
and the Naiskarmyasiddhi. 


5. The Upanisadic texts like “ Tattvamasi " reveal the identity of Brahman with Atman 
and give rise to the true knowledge of the One Absolute Real. The knowledge which arises 
from such texts, however, according to Mandana, is indirect and mediate (paioksa) and 
necessarily involves relation in some manner (sarüsrsta-visaya), like any other cognition arising 
from a valid verbal testimony ($abda-prama). Mandana maintains? that such indirect knowl- 
edge of Brahman should pass through the furnace of meditation (Upasana) before the detractive 
and recessive elements of relation and mediacy could be removed from it, and before it could be 


1 p, 149, 2 Ibid., p. 35, 
3 Bhamati, verse i. 


अनिर्वाच्याविद्याद्वितयसचिवस्य प्रभवतो 
विवर्ता यस्यैते वियदनिलतेजोऽबवनयः | 


4 Brhad, Var., Part 11, p. 1065, verse 199. 
5 Ibid., pp. 10 and 11. 
€ Ibid., pp. 35, 134, 159. 
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refined into the pure, efficient and direct realisation of the Absolute Real (Brahmavidya or 
Brahmasaksatkara). It is only this direct realisation which springs from meditation based upon 
the indirect knowledge arising from the Upanisadic texts, that is capable of bringing about 
liberation (mukti). Mandana is thus seen to maintain what is known in Advaitic literature as 
the doctrine of prasamkhyàna. Consistently with this view, Mandana interprets the text ' 
* चिज्ञाय प्रज्ञा कुर्वीत * in his Brahmasiddhi. Vacaspati adopts Mandana’s view regarding the 
relation between Prasamkhyána and Brahmasaksatkara and Amalananda ? specifically ascribes 
this view toVacaspati, and says that Vacaspati understands the expression ** Scriptural realisation 
4Sastradrsti)," as used by Badarayana, to mean exactly what Mandana understands to be 
Brahman-realisation springing from Prasamkhyana—the true knowledge which arises from 
meditation on the true import of the mahavakyas (Sastrarthadhyanaja prama) and that this view 
is supported by Badarayana in the Brahmasütra १-- Api ca sarhradhané pratyaksinumana- 
bhyam ". It may be said, by the way, that this is one of the instances in which Vacaspati is 
made responsible by later Advaitins for a view which was originally put forward by Mandana, 
and only revived and read into Samkara's system at a later stage by Vacaspati among the 
commentators on Samkara's Brahmasütrabhasya. In this Naiskarmyasiddhi * and Vartikas र्य 
Surésvara severely criticises this view with an unmistakable animus that is characteristic of an 
avowed opponent, and emphatically maintains the position that direct Brahman-realisation (Bra- 
hmapardksajfiana) springs from the Upanisadic Sabda—the mahavakyas, and meditation, how- 
ever useful it may be, is not the cause which effectuates the liberating realisation. He repudiates 
also the Nyàya view? that Sabda can generate only an indirect cognition having a relational 
content. Relying upon the well-known illustration * of the ten men, who counted only nine, each 
leaving out himself, and of the tenth among them, who was thus unable to realise himself as 
the tenth, actually realising his identity as the tenth directly from the statement '* Thou art the 
tenth", which revealed his identity as the tenth, Sure$vara argues that Sabda, in certain special 
cases, is capable of producing an immediate cognition with a non-relationalcontent In this 
connection, in referring to Mandana’s view and similar views and refuting them, Suresvara 
uses in his Vartika, sneering and ironical expressions, with reference to Mandana and such of 
his contemporaries and predecessors as happened to agree with Mandana and describes those 
thinkers as “ pedantic wiseacres ° (panditammanyah $), “ profoundly conversant with recondite 


1 Brhad, Var., Part II, p. 154. 
? Kalpataru, p. 218 
५ अपि संराधने सूत्रा्छास्राथेध्यानजा प्रमा । 

maiin तां तु वेत्ति वाचस्पतिः परस्‌ uc 
3 Bra. Sü.—3-2-24. = 
* pp. 38, 159-62, 175 to 177. 
5 Part I, pp. 225 to 233, Part IIT, pp. 1852 to 1878. 
© Brhad. Var., Part, pp. 1852 to 1854. : 
7 Nai. S., pp. 146 to 149, Brhad. Var.. Part I, pp. 64-65 
3 Brhad. Var.. Part IIT, p. 1852, see also Anandagiri's avatarika to this verse. 

मण्डनादीनां तब्याख्यामुत्यापयति - अन्ये स्विति । :! 
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principles" (gambhiranyayavedinah 1), “complacent in their determination of the sense of the- 
Veda” (Vēdārthaniścitāh °), and ‘‘courageous and great Mimarhsakas” (mahamimamsaka 
dhirah 3). In a similar context in the Naiskarmyasiddhi, Surésvara sets forth and refutes the 
views of Brahmadatta and Mandana in respect of the causal relation between Brahman-realisa- 
tion and the Upanisadic Sabda ; and in this context, Surésvara says that these philosophers take: 
their stand haughtily on the strength of their own tradition and say what they say in this matter 
(svasampradayabalavastambhad ahuh*). It is clear from the context that the phrase— svasam- 
pradayabalavastambhat—is intended to be applied to both of the views that are clubbed together 
in the same paragraph, as forming the subject of refutation in verse 67 of chapter I, in the 
Naiskarmyasiddhi. In order to understand clearly the bearing of these Sanskrit phrases as- 
applied to Mandana by Surésvara, on the contrast between these two Advaitins, it would be 
necessary to remember that Mandana's exposition of the Advaita doctrine was based mainly on 
a pre-Samkara phase of it, while Surésvara’s exposition of that doctrine was entirely dependent 
upon its Samkara phase. The significance of the expression ** dhiràh ", as applied to Mandana 
may be understood fully, if it is remembered that the spirit of philosophical accommodation 
which Mandana exhibits towards the Naiyayikas, in respect of the nature of the cognition. 
arising from Sabda and which his supporters and impartial critics would describe as the sweet 
reasonableness of a non-partisan Advaitin, is derided by Suré$vara as amounting to 
philosophical cowardice, It is worthy of notice here that Madhusüdanasarasvati, when he 
refers to Mandana's view about the mediate character of the knowledge that arises from the 
Upanisadic Sabda, frankly describes Mandana and others who agree with him as (kécit tarki- 
kebhyo bibhyatah 5) ** philosophical cowards afraid of the tarkikas." 


6. Mandana’s interpretation of the Iśāvāsya text (11) “ vidyam cavidyam ca . . .” is 
entirely different from Sarhkara’s interpretation of it as given in his Isavasya-bhasya or his. 
bhasya® on Gaudapada's Mandükyakarikas (3-25) and from Suresvara’s interpretation of it as 
given in the Brhadaranyakavartika (Part II. pp. 779-80). Mandana explains this mantra in 
two ways; in his first explanation’, the first half is taken to refer to the association of avidya 
and vidya as the means and the end (upayopeyabhavat sahité) and the second half states the 
fact that, when a person removes his avidya by avidya, his self-realisation follows; and in his 
second ® explanation, the first half refers to the fact that avidyà never exists without avidya 


1 Brhad, Var., Part III, p. 1854. 

2 Ibid. p. 1864, verse 876. 

3 Ibid. p. 1866, verse 891. 

* Nai. S., p, 38. 

5 Ved, Kalpa, Benares— 1920, p. 68, line 6, 

6 अविद्यया कमणा अरिनहोत्रादिना, aay स्वाभाविक कमं ज्ञानं च म्रत्युशन्दवाच्यसुभयम्‌ , dat अतिक्रम्य,. 
विद्यया देवताच्ञानेन, अस्त देवतात्मभावमर्नुते प्रामोति | तद्ध्यम्रृतसुच्यते यद्देवतात्मगमनम्‌ | 


- 7 Part I, p. 13, 
8 Ibid. 
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and there is no difference in the meaning conveyed by the second half. According to Mandana, 
the word mrtyu in the mantra means avidya; the liberating knowledge, which is called vidya, 
is nothing but the ever-revealed, all-revealing and eternal consciousness (which is identical 
with Brahman or Atman) the appearances of avidyà are all dependent upon the eternal self- 
luminous light called Brahman; avidya is non-ütman and has got a bad phase in the 
multifarious cognitions of difference and a 8000 phase in the understanding of the 
{ruth from textual teachings ($ravana), the investigation of the truth in the light of 
reason (manana) and repeated contemplation upon the truth (dhyanabhyasa); the bad 
phase of avidya is the mrtyu, which is removed by the good phase of it consisting 
in $ravana, manana and dhyānābhyāsa, and the knower of the truth thus remains 
what he has always really been, the eternal, free, self-luminous Absolute. Mandana quotes 
this mantra as a textual authority supporting his statement that the good phase of avidya 
removes its bad phase and then passes away. Sarhkara takes the word avidyà in this mantra to 
mean *'the scriptural rites like agnihotra," '*mrtyu"' in the sense of “ natural activities and 
knowledge > (svibhüvikamr karma jfianarh ca), “ vidya " in the sense of “the knowledge of the 
particular deity" (dévatajiiina), and the resultant amrta as amounting to “becoming that 
particular deity" (devatatmabhava). Suré$vara's interpretation of this mantra proceeds on 
entirely different lines. He is anxious that it should be so interpreted as not to give any handle 
to those Vedantins who advocate the combination of karma and jňāna in some manner. (jñāna- 
karma-samuccaya) as the means of liberation. He seems to scent some danger even in 
Sarhkara’s interpretation, for the reason that Sarhkara is prepared to take the first half of the 
mantra, with the two cakaras and the word saha, in the natural sense of samuccaya though the 
combination intended to be conveyed, according to Sarnkara, is that of dēvatājňāna and śāstrīya- 
karma and not that of Atmajfiina and karma. Mandana’s interpretation of this mantra is not 
acepted by Suresvara, for the reason that, according to Mandana, the avidya that is the means 
of removing avidya admits of being accommodated to the combination of Atmajfiana with 
karma in a manner which would be unacceptable either to Samkara orto Surésvara. Asa 
result of this attitude Surésvara gives a highly laboured? interpretation of this mantra, 
taking the words vidya and avidya in the first half in the sense of sastriyakarma and svabhavi- 
kakarma and understanding the same two words in the second half in an entirely different way, 
as denoting Brahmajiiana and Sastriyakarma respectively, the word mrtyu in the second half 
being taken to denote what the word avidya in the first half stands for. He also wishes that 
the two cakàras and the word saha in the first half should be understood as not referring to 
samuccaya in any manner, but merely as amounting to a co-mention of two rival factors, 
even that not of any kind of jñāna and karma but of two kinds of karma. Thus Suréévara 
squeezes out of this mantra the sense that “ anyone who understands the contrast betwen the 


1 Part II, p. 769. 2 Part II, p. 779, Anandagiri says here:— 


“ अविद्यया स्त्युमित्यत्र विहितारूरणे निषिद्धसेवा च xen, तद्धेतुत्वात्‌ ; भझिहोत्रादि शाखीय कमे frat 
Aaa विद्या; एतेनावदिद्यदेत्यपि भ्याख्यातम्‌ , तस्य घीशुद्धिद्वारा asad, अश्याखीय स्वाभाविक कर्म 
उशृत्युशब्दोक्तम्‌; अविद्या चेत्यविद्या, तत्कायेत्वात्‌ ; निवत्येनिवतकभावेन च तयो; सहोक्तिरित्यर्थ: |o 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


MANDANA—SURESVARA EQUATION 33 


scriptural activities as the inhibitors (nivartaka) and natural activities as the inhibited (nivartya), 
attains Brahman-realisation and liberation in due course, after inhibiting the natural activities 
by spiritual activities.’ None can miss here the striking contrast between Mandana’s interpre- 
tation of this mantra and Sure$vara's interpretation of it 


7. Mandana's evaluation of karma in relation to the liberating realisation of Brahman 
(कद) and his attitude towards the stage in religious life, which is called samnyasa and is 
characterised by a complete renunciation of karma, exhibit certain fcatures of. striking contrast, 
when compared with the views of Sarhkara and Suresvara concerning the value of karma and 
Samnydsa. Mandana notices, in his Brahmasiddhi seven theories * put forward by contemporary 
and earlier thinkers with reference to the question of the association of karma aud Jnana in the 
scheme of discipline leading to liberation. These seven theories are :—that all the injunctions 
in the ritualistic portion of the Veda are divertive in their purpose and tend to turn men away 
from natural activities in the direction of the meditative activity enjoined for the realisation of 
Atman; that all thesc injunctions relating to karma are intended to kill desires through a process 
of enjoyment and cloying and thus to prepare the way for the meditative activity leading to 
Atmajüána; that the performance of karma is necessary to discharge the three congenital debts 
(rnatraya) whose liquidation is an indispensable qualification for Atmajfiana; that the activities 
prescribed in the karmakanda are bi-functional in their character and have two distinct functions 
(samyogaprthaktva) by conducing to their respective fruits and also to the realisation of Atman 3 
that all karma is intended to purify-men and make them fit for Atmajfiana ; that Atmajnana 
should be regarded as a purificatory subsidiary to the agent, subserving the requirements of the 
various activities prescribed in the karmakdpda; and that karma and jfana are fu ndamentally 
opposed to each other and have no interrelation whatever. Mandana accepts ? the fourth and 
the fifth among thcse theories and discards all thc remaining five. In doing so, he clearly 
enunciates his own view about the interrelation of karma and jana and is definitely in favour 
of a particular type of samuccaya. He is favourably disposed, inan equal degree, to the 
fourth and fifth of these seven theories —samyogaprthaktvapaksa and samskárapaksa. He is 
emphatically of the opinion that Agnihotra and such other obligatory rites form a highly 
valuable accessory to the repeated contemplation (abhydsa) on the content of the verbal cognition 
(Sabdajiiana) arising from the mahavakyas of the Upanisads, in bringing about the final manifes- 
tation (abhivyakti) of the eternaliy self-luminous light of Atman, which amounts to what is 


called Brahmavidya; that those who have chosen to enter the religious order of Samnyása can and 


do come! by Atman-realisation, exclusively through the tranquillising, self-effacing, soul- 


„centered, non-possessive, contemplative discipline, without the performance of scriptural rites; 
and that the meditative discipline which brings about the manifestation of the pure Brahma-vidya; 


= ————À 


1 Ibid., p. 26. 
2 Ibid., p. 28. 
3 Ibid., p. 36. 
4 Ibid , p. 36. 
5 
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when implemented! by the prescribed yajias and such other rites, enables one, presumably g- 
grhastha, to get at the final goal far more quickly than otherwise, when karma is not comprised. 
in the means employed. In this connection, Mandana clearly advocates his own view regarding 
jiidnakarmasamuccaya, which consists not merely in the combination of repeated contemplation 
(abhyasa)—a special form of mental activity—with the indirect knowledge of the One Absolute: 
Reality derived from the Upanisadic sabda, but also in the association of that contemplative 
discipline with the ritualistic discipline of the prescribed yajfas and such other rites. It would: 
be helpful in understanding Mandana's position in contrast with Surésvara’s, to note here that 
Mandana quotes the Brahmasitra ® sarvapeksa ca yajfiadisruterasvavat ” in support of his view 
of samuccaya and explains the illustrative expression asvavat thus 3:—“ Though the goal may be 
reached by plodding on, without a horse, yet a horse is sought to be employed for gaining time 
or for avoiding inconvenience” ; and that Sarhkara, anxious as he is to avoid giving any handle 
to the advocates of samuccaya, gives deliberately a somewhat strained, though ingenious, inter- 
pretation of the phrase asvavat in this way +—“ Just as a horse is employed in drawing a chariot 
and not in an unsuitable work like ploughing, even so the prescribed rites like yajfia are intended- 
to serve the preliminary purpose of preparing the mind by generating the desire to know (vividisa) 
and thus helping in bringing about Brahman-realization". "Though there are certain minor 
differences? among the post-Samkara Advaitins, like Vacaspatimisra and Prakasatman, about 
karma being conducive to vividisà or vidydtpdda, it may be safely said that both Samkara and 
Suré$vara are definitely against the type of Jfianakarmasamuccaya which Mandana advocates. 
Surégvara, as well as Samkara, would urge insistently that the whole function? of Karma is 
restricted to the preparatory stage and after purifying the mind and definitely orientating it in 
favour of true spiritual insight, all the prescribed religious activities like yajña vanish like clouds" 
dispersing at the end of the rainy season. Further, Mandana concedes, in a rather halting 
way, that it is quite permissible for a person to enter on the stage of samnydsa directly from 
the stage of Brahmacarya and that, exclusively through abhydsa in association with Sama, dama: 
and such other aids and without performing yajfa and such other spiritual rites, a samnydsin 


1 [bid , p. 36. 
2 Bra. Sü., 3-4-26. 
3 Ibid., p. 37. 
* qqsi;—' यज्ञेन दानेन? इति श्रवणात्‌ कर्माण्यपेक्ष्यन्ते विद्यायामभ्यासलभ्यायामपि, यथान्तरेणाप्यश्चव" 
आमप्राप्ती सिध्यन्त्यां सेत्रथाया्ेशाय वाश्चो5पेक्ष्यते 1? 
4 Sarnkara’s Bhasya on Brah. Sü. 3-4-26. 
“ अश्ववदिति योग्यतानिद्शनप्त्‌ । यथा च वोग्यतावशेनाश्चो न ळाहुळाकषेणे युज्यते, रथचर्यायां तु युज्यते ;- 
एवमाश्रमकर्माणि विद्यया फलसिद्धौ नापेक्ष्यन्ते उत्पत्ती चापेक्ष्यन्ते । ” ` 
5 Siddhanta-lesasangraha, Benares —1916, pp. 402 to 408. 


6 Nai. S., pp. 30 to 32, Brhad. Var., Part I, pp. 98-99, Part III, p. 1161, Sa. Bhi. on: 
Bra. Si. 3-4-3 and on 3-4-26; Brhad. Bhi. Anandasrama Press, pp. 412-413, pp. 657-658 and 
pp. 684 to 695. 
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reaches the final goal of vidyá ; and according to Mandana,! a saninydsin can, at the best, plod 
„on slowly to the final goal, while a person, who harnesses yaj/ia in the service of ab/ryása, 
presumably a grhastha, gallops on very quickly to the final goal. Unlike Mandana, Sure$vara 
and Sarkara are zealous propagandists of sarinydsa and affirm emphatically 2 that sarinydsa is 
indispensable of Brahman-realisation. This position is wholly foreign to Mandana's Advaitism 
_as embodied in his Brahmasiddhi; and it follows, as a necessary corollary from Mandana’s 
view in this matter, that the Advaitic scheme of discipline which is available to a competent 
grhastha is more efficient than that which a competent sarimydsin can avail himself of for the 
the reason that the former may comprise yajíía and such other prescribed rites and the latter 
.eannot. 


8. The doctrine of Jivanmukti or ‘liberation in the living state’ is upheld by Suresvara 
in a form? which does not come into any kind of conflict with Sarhkara’s views. Mandana 
also supports the doctrine of Jivanmukti *, but certain features of this doctrine as propounded 
,by him come into direct conflict with Sarhkara’s views in the matter. Brahman-realisation 
.completely destroys the accumulated karma of the past that has not yet fructified, and it pre- 
vents any future accumulation of karma. But there is a special type of the past karma, called 
prarabdha, which has fructified and begun to bear fruit; and this kind of karma, according to 
Sarhkara 5, is a live force, which must be allowed to work itself out through its own inevitable 
-workings even in the case of a jiidnin, who has realised himself to be Brahman. Such a jfanin, 
free from unfructified karma and living out only his fructified karma without being influenced 
_and bound by it, is called a jivanmukta—one who is liberated and yet alive. Sarhkara maintains 
„that there are numerous instances of high-souled jivanmuktas °, like Apantaratamas reincarnated 
_as {Kisna-dvaipayana, Vasistha reincarnated as Maitravaruna, Sanatkumara reincarnated as 

_Skanda, and Daksa and Narada reincarnated in many a corporeal form ; that they are all 
_adhikarikas who are charged by the Lord with the privileged duty of rendering various forms of 
‘service in the world of men and gods, in accordance with the nature and strength of their 
fructified Karma; and that, while such jivanmuktas are not in any way affected and bound by 


1 Bra, Sid. Part I p. 36. 

“सत्यम्‌; तथा चोध्वेरेतसां चाश्रमिणां विनापि तेविंुद्धविद्योदय इष्यते; कि तु काळकृतो विशेषः; साधनविशेषाद्वि 
सा सिम क्षिप्रतरं च व्यज्यते; तदभावे चिरेण चिरतरेण च । तदुक्तम्‌ सबापिक्षा च यज्ञादिश्वतेरश्ववत्‌?? । east 
“ यज्ञेन दानेन ” इति श्रवणात्‌ कर्माण्यपेक्ष्यन्ते विद्यायामम्यासळभ्यायामपि, यथान्तरेणाप्यश्चं म्ामप्राप्तौ सिध्यन्त्यां 
Amna वाश्वो$पेक्ष्यते । ?? 


2 ७. S. verses, IV 71 to 73; Brhad. Var. Part II, p. 843, Part III, p. 1896, Part III, 
pp. 1257, 1274, 1923, and 1264-1265; Brhad. 815, Anand., pp. 684 to 695; $a. Bhà on Bra. Si. 
3-4-20 and 3-4-47. s 

3 Nai. S. pp. 196 to 202; Brhad Var, Part II, pp. 735 to 741. 

4 Bra. Sid. pp. 130 to 134, Part I. 

5 Bra. Su. 4-1-15 and 19 and 3-3-32. 


6 Bra. 91. 3-3-32. 
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the workings of their prārabdha, and live continuously in the bliss of their spiritual realisation, 
their fructified Karma may come to an end with the death of the body ia which they have come 
by Brahman-realisation or it may lead to their donning? many other coporeal forms, commis- 
sioned by God to do many things, before it comes to an end ; that, in this manner, the force of 
the fructified karma is of varying strength in the case of different jivanmukias, it cannot be 
stopped like the force of a discharged arrow ? and it must spend itself out through its workings 
being experienced (00628 3) in one embodied form or another; that the jivanmuktas who don 
many other corporeal forms remember ‘ distinctly all their previous incarnations and should be 
differentiated from those who are reborn and remember distinctly their previous birth 
(Jatismardl) ; that the state of kaivalya, which is entirely free from any possibility of living in 
the present or in any future body, is reached by a jivanmukta only after a complete annihila- 
tion of his fructified Karma through the experience of its workings (bhdga) ; and that the 
sthitaprajiia °. referred to in the second chapter of the Bhagavadgitd is the jivanmukta who has- 
realised himself to be Brahman and continues to live in his corporeal form. Mandana’s view in 
this matter exhibits a striking contrast in many respects. In discussing the question of the 
destruction of karma by the realisation of Brahman (/attvadarsana), Mandana holds that two 
views can possibly be put forward :—one view ® being that Brahman-realisation brings about 
the total annihilation of all karmas, the fructified as well as the unfructified, and that it is 
immediately followed by the falling off of the body (déhapata) and complete liberation from 
embodied existence (videhakaivalya) ; and the other view ™ being that, in some cases, even after 
realising Brahman, the body in which realisation is achieved does not fall off and persists for 
some time as the result of a trace of nescience (avidyd-samskdra) persisting ‘in the form of 
prárabdha and that this condition is described as liberation in the living state * (Jivanmukti ?). 


1 Bra. Su. 3-3-32. 

" अपान्तरतमःप्रश्ृतयोऽपीश्वराः परसेश्वरेण तेषु तेष्वधिकारेषु नियुक्ताः सन्तः सत्यपि सम्यग्दर्शने केवल्यहेता- 
वक्षीणकर्माणः याचद्‌धिकारमव तिष्ठन्ते । › 

2 Bra. Su. 3-3-32. 

“ प्रवृत्तफलस्य तु कर्माशयस्य सुक्तेषोरिव वेगक्षयाज्िवृत्ति: । ” 

3 Bra. Su. 3-3-32. 

“ सकृत्प्रवृत्तसेव हि ते फलदानाय कमांशयमतिवाहयन्तः । `? 

4 Bra, Su. 3-3-32. 

“ स्वातन्तरयेणेव gera गृहान्तरमन्यं देहं संचरन्तः स्वाधिकारनिऽेतेनाय wafer एव देहेन्द्रिय- 
प्रकृतिवशित्वाश्निर्माय देहान्‌ युगपत्‌ क्रमेण वा अधितिष्ठन्ति। न चैते जातिस्मरा इत्युच्यन्ते । ` त एवैते › इति 
स्शृतिप्रसिद्धः 1°” 


5 Gita, 2—54 to 72 and on Bra. Si. 4-1-15. 
* Bra. Sid., p. 130, Part I. 7 Ibid. 
8 Bra. Sid,, p. 132. 


“ सा चेयमवस्था जीवन्मुक्तिरिति गीयते ।?? 
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The former of these two views rules out Jivanmukti, while the latter supports it. While Mandana 
indicates, in unmistakable terms, that the former view is perfectly logical and admits of being 
harmonised with all the srutis and smrtis dealing with mukti, he shows his definite perference 
for the latter view and elaborately explains and maintains it!. Unlike Sarhkara, who rejects 
former view as coming into conflict with grutis and smrtis, Mandana concedes that it may be 
maintained to be quite sound; and agreeably to this view, he interprets the Chandogya text ® 
“ Tasya tavad eva ciram ” as conveying the idea of quickness (ksiprata) or total absence of delay 
in having mukti and supports his interpretation by secular illustrations like ** Etavan mē ciran 
yat snáto bhufüjanasya ca", (‘This will be the only delay for me—that I bathe and eat and get 
ready"), the intention in such cases being to convey total absence of delay. The conflict 
between the description of ‘ stAitaprajfía in the second chapter of the.Gitd@ and the former view 
which supports sadyomukti is removed by Mandana by taking the sthitaprajia to be a highly 
advanced saádhaka? who has closely approximated to realisation and is awaiting it, and not 
a siddha who has realised Brahman and has annihilated all his nescience. In this connection, 
Mandana discards * Samkara's interpretation of the text ** Tasya tavadéva ciram,” according 
to which it should be understood to convey the delay that is caused in the attainment of 
kaivalya, together with its utmost limit, which consists in the falling off of the body or bodies 
caused by the fructified karma; and according to Vacaspatimisra’s Bhamati as interpreted by 
Amalananda, Mandana, when he says that the sthitaprajia of the Gita is a highly advanced 
sadhaka, and not siddha, should be understood as criticising ? Sathkara’s view that the descrip- 
tion of sthitaprajia in the Gita should be taken to refer to a Jivanmukta and to support the 
doctrine of Jivanmukti, While Mandana feels constrained to recognise the soundness of the 
doctrine of sadyomukti, he prefers to accept Jivanmukti in those cases in which the body persists 
even after realisation, owing to the persistence of a trace of avidyd (avidyasamskara). In 


1 Bra. Sid., compare, p. 130. Part I. 

2 Ibid. 

3 Ibid. 

* स्थितप्रज्ञस्तावज्ञ विगलितनिखिळाविद्यः सिद्धः, कि तु साधक एवावस्थाविशेषं प्राप्त: स्यात्‌ |” 

1 Ibid. 

« न हीयं श्रतिश्रिकाकताविशिष्ट देहपातावधि मुक्तेराह कि तु क्षिप्रताम्‌; x x x अन्यथा “तावदेव ! इति 
न वाच्यं स्यात्‌, “चिरम्‌? इत्येव gata, “ तावदेव? इति तु वचनात्‌ क्षेप्रयपरता गम्यते; अतः क्षिपरेव मुक्ति; न तु 
्रतीक्षणीयमस्ति ; देहपातम्रतीक्षा तु तत्र नान्तरीयकत्वाद्गवत्येव | अथवा चिरत्वमनूथ देहपातावध्रित्वमत्रोच्यते ; अन्यथा 
चिरत्वेऽवधिविशेषे चोच्यमाने वाक्यं भिद्येत । 

Cf. Sa. Bhi on Chand, 6-14-2. 
5 Kalpataru, 00. 958 and 959. 
“ भाष्ये स्थितप्रज्ञलक्षणनि्देशो जीवन्छुक्तिसाधरु उक्तः ; तत्र स्थितप्रज्ञः साधको न साक्षारकारचानिति मण्डन- 


मिम्रेरुक्ते दूषणसुद्धरति--स्थितप्रजञश्वेति |” 
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Mandana’s opinion, the doctrine of Jivanmukti can be harmonised with Srutis and smrtis in a 
more satisfactory manner than the doctrine of sadyomukti; the Chandogya text “ Tasya tavad 
eva ciram” should be taken to convey only the limit of dehapdta with reference to the delay 
(ciratva) which must necessarily be recognised in the case of Jivanmuktas; the Gitd text describ- 
ing a sthitaprajiia may be taken to refer to a ! Jivanmukta; the trace of avidyd (avidydsamskara) 
that survives in the case of a Jivanmukta becomes exceedingly attenuated and is entirely power- 
less? to cause any physical experience (D/ioga) of a binding character, though it contributes to 
the semblance of bhöga; a Jivanmukta’s body and physical environment have really sloughed 
-off? through his realisation, though they have not yet completely perished and they bear the 
same rclation to him as a cast-off slough to the snake to which it once belonged; and a 
.Jivanmukta comes by kaivalya on the destruction of his present body 4, in which he achieved 
Brahman-realisation. While, thus, maintaining the latter of the two views regard ing mukti and 
‘accepting Jivanmukti, Mandana sets his face wholly against Sathkara’s view that the force of 
prérabdha cannot be impeded and must be allowed to spend itself out through bhéga like the 
force of a darted arrow and that Jivanmuktas like Apantaratamas, Vasistha and Narada should 
‘be recognised as having had several reincarnations through the workings of their prarabdha. 
From Mandana's observations regarding Jivanmukti, it inevitably follows that the texts dealing 
‘with Adhikārikas should not be taken to refer to Jivanmuktas in the strict sense ; that the 
Adhikarikas are merely sádhakas of the most advanced type : that a Jivanmukta is absolutely 
free from the possibility of reincarnation and attains kaivalya on the destruction of the body in 
which he achieved Jivanmukti; and that the force of the surviving trace of avidyd can, at the 
most, lead only to the persistence of a Jivanmukta’s body for some time and that this force, 
like the force of a darted arrow, can be and is actually impeded and greatly mitigated 5 by 
Brahman-realisation. It may also be noted by the way that among post-Sarhkara Advaitins, 
Vacaspatimisra, who follows Mandana in many respects, has chosen to deviate from Mandana 
and follow ° Samkara in iespect of Jivanmukti; Vimuktàtman, the author of the Istasiddhi 


! Bra. Sid., Part I, p. 131. 

2 Ibid. p, 131 

? Ibid. p. 132. 

4 1010. p. 132. 

“ येन हि कमेणा यच्छरीरमारूध, तत्रैव तदिपाकशेषाभासः । > > X तस्मादनारूधकार्याणासलूब्धवृत्ति- 
"त्वा दारूघधकायेसंस्कारक्षयस्य च देहपातादवगमादिदुष: पतितेऽस्मिन्‌ शरीरे केवल्यमवडयभावि । 5 

5 Ibid. pp. 132-3 , 

“ये तु मन्यन्ते - प्रदत्तभोगानां कमैणां प्रदृत्तवेगस्येषोरिव चक्रस्येव वा न शक्यः प्रतिबन्धः, अतो भोगेन 
-क्षयप्रतीक्षेति। तदसत्‌ ; शक्यो AS: प्रतिबद्धं कुड्यादिभिः नाशयितुं च च्छेदादिभिः। स्वप्रादिसूचितोपस्थितविपाक- 
ज्वते पान देहभोग्यकमेक्षयाथांनि च शान्तिङानि कर्माणि । तस्मात्‌ संस्कारादेव स्थितिः । ?? 

See also Bra. Sid. Vya. Part IT, p. 264, lines 12 to 24. 

* अगवत्पादीयमतसुपन्यस्यति--ये स्विति । तद्दूषयति--तदिति 177. 

6 Bhamati, pp. 956 to 959. 
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(pp. 74-8), who prefers to follow Sarhkara and Suré$vara in many respects, has chosen to adopt 
Mandana’s position regarding Jivanmukti; and that Brahmananda Sarasvati (Laghucandrika 
p. 3) who generally follows Sarkara and Surésvara, and only maintains the reasonableness of 
Mandana’s views as against the adverse criticism of the Dvaita-Vedantins. has shown his definite 
preference for the view that Jivanmukti is only a so-called mukti and that mukti in the strict 
sense of the term is vidéhamukti or kaivalya which is invariably concomitant with the total 
annihilation of the body. 


9. In Advaita literature, there is a well-established tradition which recognises two ways. 
of viewing the Advaita doctrine. One of them is generally known as bhavadvaita or sadadvaita, 
which may be rendered in English by the expression ens-monism. According to this view, there 
is only one absolute reality of a positive kind, viz., Brahman ; all the non-dualistic texts of the 
Vēdānta like **Advitiyam," **Asthülam ananvahrasvam" and “Nēti neti" teach the negation of 
the world (prapaiicabháva) as the great truth of Advaitism, which can be learnt only from 
Védantic texts and not from any other source; the realisation of Brahman as the only absolute: 
reality brings about the removal of nescience (avidydnivrtti); the negation of the world and the 
removal of nescience are negative realities and do not come into conflict with the monism of 
Advaita, which excludes only a second positive reality (bhava) and is quite compatible with the 
recognition of a negative reality other than Brahman, in the form of prapaficabháva or avidyddh- 
yamsa; in view of the necessity for recognising such negative realities, the scope of the Advaita 
doctrine should be restricted to positive entities other than Brahman and should not be under- 
stood as excluding certain negative realities; and the advaita taught by the Vēdānta texts reduces 
itself, in this manner, to the accommodating type of advaita known as bhavadvaita or sadadvaita 
(ens-monism). In authoritative works on Advaita and Dvaita, this view is contrasted sharply 
with the uncompromising type of strict advaita, which excludes thoroughly the reality of every 
category, positive as well as negative, other than Brahman. Védantic tradition in Advaita and 
Dvaita classics, associates bhavadvaita specifically with Mandanamisra and refers to it as 
Mandanamata. Though Mandana does not use the expression bhāvādvaita anywhere in his. 
Brahmasiddhi, a careful scrutiny of that work in the light of the references in later Vedantic 
works to bhavadvaita as Mandana’s view, discloses that Mandana is disposed to support bhavad- 
vaita and maintain it as a sound doctrine quite in harmony with the trend of the Védanta, more 
especially with the anti-dualistic texts in negative form. In the Brahma-Kánda of the Brahma- 
siddhi (Part I. pp. 4, 6, 119, 121), Mandana introduces the b/iavadvaita view in the course of the 
statement of an objection and, while refuting the objection, implicitly accepts the reasonableness. 
of bhavádvaita, Xf this were all that could be gathered from. the Brahmasiddhi concerning 
bhavadvaita, it would not be unfair to say that the text of that work does not adequately warrant 
the specific ascription of bhavadvaita to Mandana in Vedantic tradition, In some places in the 
Brahmasiddhi (Part I, pp. 119, 121) Mandana equates the removal of nescience (avidyanivrtti) 
with Brahman-realization (vidya) ; and this would appear to militate against the ascription of 
bhavadvaita to Mandana and one may justly wonder how his name came to be so prominently 
associated with this view. However, there should be no difficulty in seeing that Mandana sets 
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forth and maintains in unmistakabie terms, the bhavadvaita view, in the Siddhi-kanda! of the 
‘Brahmasiddhi (p 157) where he points out that the total negation of the world (prapaiicabhava) 
is the absolutely irreducible minimum of truth that could be exclusively attributed to Upanisadic 
teachings, having due regard to the fact that Brahman, in some manner or other, is presented 
in all kinds of cognition. Brahmananda-sarasvati explicates, amplifies and vindicates Mandana’s 
bhivadvaita (Ibid. p, 326) as set forth in the Siddhikanda of the Brahmasiddhi. He points out 
that Mandana should be taken to hold that the total negation of the world (prapanica- 
bhava) and the destruction of nescience (avidyadhvamsa) are the only two negations which 
should be recognized to be real (tattvika), in the sense that they are not annulled by Brahman- 
realistion, that the negation of the world involved in the conception of its unreality has a type of 
existence (sattà) which is superior to that of the world, and that the recognition of the reality of 
prapañcābhāva and avidyadhvarhsa does not come into any kind of conflict with the conception 
of advaita as bhivadvaita. The full significance of the bhavadvaita view is brought out 


clearly in the alternative expression abhavadvaita which is sometimes used by the Dvaitins in 


their criticism of the Advaita doctrine. Mandana’s name has come to be prominently associ- 


ated with bhavadvaita, not so much for the reason that he considers avidyadhvarhsa to be a real 
factor, as for the marked manner in which he stresses the reality of prapaiicabhava in the 
concluding part of his Brahmasiddhi and emphatically declares it to form the final and the 
otherwise-unascertainable (pramanantaranadhigata) import of Védantic texts. While Mandana 
is prepared to reduce avidyanivrtti to a positive form by equating it with vidya, he points out 
that these two are coeval and indistinguishable realities and is clearly solicitous ? of preserving 
the negative character of avidyanivrtti in his endeavour to reconcile its reality with the Advaita 
doctrine. In respect of prapaficabbava, he would frankly treat it as an irreducible negative 
reality, present as such alongside the absolute Brahman and forming the main them of non- 


.dualisuc Védantic texts. There is thus discernable in the text of the Brahmasiddhi more 


particularly in the Siddhikanda, ample ground for taking bhavadvaita to be a distinctive feature 
of Mandana’s contribution to Advaita. A careful consideration Mandana's bhavadvaita in 
comparison with what Suré$varacarya has said in his works with reference to prapaficabhava 
and avidyanivriti would disclose a striking divergence and in some places, an irreconcilable 
-opposition between the views of Mandana and Suresvara in regard to bhavadvaita. Madhu- 
südanasarasvati draws pointed attention, in his Vedantakalpalatika to the uncompromising 
antagonism which Surésvara has shown to bhavadvaita in the Brhadaranyakavartika. One of 
the Vartika texts quoted in this connection in the Vedantakalpalatika—'*' Nabhavanisthonyatrapi 
nisedhah kimutaksare "—is understood by Madhusudanasarasvati (p. 28) to refute the view that 
prapücabhaàva should be taken to be an irreducible negative reality present alongside the 
absolute Brabman ; and in fact one may go a step further and find in this Vartika text— 


1 ८ प्रपञ्चस्य प्रविळय: asta प्रतिपाद्यते । › › 
X X X © क्कि तर्हि शब्देन प्रतिपाद्यते ? प्रपञ्चा भावः । ?? 


2 Bra. Sid., Part 1, 0. 122. 


fs 
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nabhàvanisthonyatrapi" a direct protest against Mandana's text—* Prapaficasya pravilayah 


Sabdéna pratipadyaté’’—which forms the main basis of bhavadvaita, By the way, it may be 
useful to consider here the attitude towards bhavadvaita of the Advaitins, who came after 
Mandana and Suré$vara. Vimuktàtman, the author of the Istasiddhi, may be taken to have 
accepted Mandana's bhavadvaita or Sadadvaita, as Madhusüdanasarasvati (p. 26) suggests, for 
all practical purposes and the Istasiddhi (p. 85 and chap. VIII.) puts forward two views 
about the nature of avidydnivrtti, one view treating it as a fifth indefinable something (paficama- 
prakara), anirvacaniya, in the sense that it cannot be said to be absolutely existent (sat), or 
absolutely non-existent (asat) or both or anirvacaniya as the equivalent of being removable by 
valid knowledge (Jüananivartya); and a second view reducing it to Brahman-knowledge 
(Vidya) or the pure, absolute Soul (atman). Anandabódha does not vacillate between these 
two views as Vimuktàtman does and maintains, in his Nyayamakaranda (Chowk, ed. 1907- 
pp. 355-7) the former of these two views and discards the latter; and perhaps this is why the 
view that avidyanivrtti is a fifth indefinable something (paficamaprakara) is attributed by 
Appayyadiksita! to Anandabodha in a specific manner. Citsukha, in his Tattvapradipika 
(pp. 381-383) notices the view of Vimuktatman and Anandabodha, criticises them and holds 
that Advaita in the strict sense of the term, makes it necessary to equate Avidyanivrtti with the 
absolute Atman realised as such (*Nivrttiratma mohasya jfiatatvenopalaksitah "). Madhu- 
-südanasarasvati and Brahmanandasarasvati, while, in their polemics with Dvaitins, they seriously 
maintain the perfect tenability of the bhavadvaita view, in the form in which Mandana puts it 
forward as well as in the slightly modified form in which Vimuktatman and Anandabodha 
adopted it, point è? out in the constructive parts of their works that it is but an accommodation 
to the dualistic leanings caused by the Nyaya-Vaisesika obsessions relating to the category of 
negation (atyantabhava and dhvarsa) and that Citsukha’s view embodied in the text “Nivrttir 
atma mohasya XXXX " should be regarded as decisive and thoroughly in accord with Advaita 
in the strict sense. It may be safely stated here, that, in the whole range of Advaita literature 
before Citsukha, none could be said to have so frankly maintained the soundness of ens-monism 
(bhavadvaita) or non-ens-dualism (abhavadvaita) as Mandana did in the concluding part of his 
work in connection with the exposition of his text “Prapaficasya pravilayah $abdena pratipady- 
ate."; and none could be said to have so uncompromisingly repudiated this view of Mandana as 
Sure§vara did in the Brhadaranyakavartika, in the observation—‘‘Nabhavanistho’nyatrapi nise- 
dhah kimutaksaré ". It must also be noted in this connection that Ramatirtha, in his commentary 
on the Samksépagariraka (p. 227. A. S. S.) states specifically that it is Mandana’s view that 
the nisedhavakyas (negative non-dualistic texts) should be taken to teach prapaficabhava as 


1 Sid. les. S. pp. 499 to 500. 
? A. S. p. 467. 
“‹ वस्तुतस्त्वविद्या निवृत्त: पज्ञमप्रकारत्व भावाद्वैतं चानभ्युपगमपराहतम्‌ । ?? 


* ये तु पञ्चमप्रकारादिपक्षाः, ते तु मन्दवुद्धिव्युत्पादनार्था इति न तत्समर्थनमर्थयाम: | ? 
La. Ca. p. 885. 
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independently of the affirmative Vedantic texts (vidhivakyas) referring to Brahman or that the: 
latter texts should be taken to be subsidiary to the former. Sarvajíiatmamuni and Ramatirtha 

understand this to be Mandana’s view, presumably because it is clearly deducible from 

Mandana's observations about the import of non-dualistic negative texts in the Brahmasiddhi. 

In this context, it is also pointed out in the Saihksépasariraka (A. S. S. I. vv. 250-2) that 

Mandana’s interpretation of the Nisedhavakyas obviates the need for having recourse to laksana 

(secondary significative force) in the explanation of the meaning of Advaita texts. 


10. Mandana's attitude towards Samkara, as far as it can be made out from his 
Brahmasiddhi, is that of a self-confident and self-complacent Advaitic teacher towards a 
rival Advaitic teacher, holding divergent views on certain questions; whereas Sure$vara's 
attitude towards Samkara is, as frankly admitted by Suresvara himself, that of a devoted 
disciple to his Godlike master. . One of the striking features of Mandana’s Brahma- 
siddhi is that it is based chiefly on the basic texts of the Vedanta system—the Upanisads, 
the Bhagavadgità and the Brahmastitra; while Surésvara Vartika and the Naiskarmya-siddhi 
are admittedly based on and intimately connected with Sarhkara’s bhasyas and other Advaitic 
works. In the exposition of the Advaita doctrine, Mandana does not own any special allegi- 
ance to any Advaita teacher and plays the role of a perfectly independent and self-reliant 
teacher of Advaita. In the Brahmasiddhi, there is absolutely no? instance at all in which’ 
Mandana seeks to support his view with a quotation or extract from Sarhkara’s works ; while’ 
he quotes a verse from Gaudapada’s Mandukyakarika® in one place, and is inclined to streng- 
then his Advaitic views by quoting Bhartrhari 3. There are unmistakable internal evidences in 
the Brahmasiddhi, showing that the antithesis between karma and jiana, which is maintained 
by Samkara by an elaborate process of reasoning and an overwhelming weight of scriptural’ 
authority, is wholly unacceptable to Mandana and repudiated by him without any reservation. 


1 In the text of the Brahmasiddhi, Part I, page 26, the line 
५ अध्यारोपापवादाभ्यां निष्प्रपञ्चं qued |? 


is found quoted. This line is found in the Sarvavedantassiddhantasarasamgraha (295), 
which is attributed by some scholars to Sarhkara ; and the authenticity of this work can be and 
has been challenged on very good grounds. In all the editions of Samkara's Bhasya on the 
Bhagavadgita, in the course of commentary on verse 15, chapter 13, Samkara quotes the line 
भध्यारोपापवादाभ्यां - . . . | as an extract from an earlier work, in this way :— 


“ तथा हि संप्रदाग्नविदां वचनम्‌ ` अध्यारोपा पवादाभ्यां निष्प्रपञ्च प्रपञ्च्यते ? । 55 
It is obvious, therefore, that the line अध्यारोपापवादाभ्यां . - . - | quoted by Mandana in thé 
Brahmasiddhi, was not taken from any of Samkara’s works. Perhaps, this line was taken, both 
by Mandana and Sarhkara, from Acarya-Sundarapandya’s Vartika, from which Sarhkara has 


quoted three verses at the end of the Samanvayadhikarana-bhasya. (See J.O.R.M., Vol. I, 
pp- I to 15.) 


2 Bra. Sid., Part T, p. 150. 
3 1010. p. 26. 
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In the Brahmakanda of the Brahmasiddhi (pp. 32-4, 35-6)1. Mandana summarises and 
criticises Sarhkara’s view about the antithesis between karma and jfiana, rejects this view and 
gives his own verdict in favour of a certain type of jiianakarma-samuccaya, in which karma, in 
the form of Agnihótra and such other sacrifices or at least in the form of meditation 
(prasarhkhyana), has an important place and function in the final stage of the causal 
scheme necessary to bring about Brahman-realisation. A careful comparison of Sam- 
kara's remarks? on karma and Jňāna in his Catussütribhasya with Mandana's criticism 
of Sarhkara’s position regarding the antithesis of jflana and karma, as also with the 
relevant portions of Suré$vara's Naiskarmyasiddhi (I. 49, 61; III. 64-10) and Vartika and 
.Of Vacaspatimigra’s Bhamati (pp. 5l, 58), would compel a critical student of these works to 
„conclude that Mandana’s statement of Sarhkara’s view on karma and jfidna, as pürvapaksa, 
in the Brahmakanda of the Brahmasiddhi, was intended by Mandana himself to be understood 
as a direct epitome of what all Samkara had observed on this subject in his Catussütribhasya 
and such intention was unambiguously indicated by Mandana through the significant manner 
in which he wove into the closing part of the pürvapaksa portion of his own text, two of the 
unforgettable sentences extracted from the end of Samkara's Samanvayadhikaranabhasya; that 
the Naiskarmyasiddhi was deliberately designed by SuréSvara, acting at the instance! of his 
great master Samkara, to be a clear and effective counterblast to Mandana’s attitude towards 
Jiüanakarmasamuccaya; and that Vacaspatimiéra, who wrote the Bhamati after writing the 
Tattvasamiksa and who had been deeply steeped in Mandana’s Brahmasiddhi when he proceed- 
„ed to interpret Sarnkara’s Brahmasütrabhasya, felt constrained to draw attention to the 


1 866 Commentary on Bra. Sid: Abhi. Pra. (R. No. 3853, Tr. C. S. Mss. in the Govt. 
Orl. Mss. Lib.), p. 47. 
“ तदेवं वाक्‍्यार्थज्ञानमाच्नादेव कृतकृत्यतेति मन्यमानानां मतमुपन्यस्य स्वाभिमतं ज्ञानकर्मणोः संबन्धमवतार- 
_यति--अन्रोच्यत इति i 
See also commentary on Bra. Sid: Bha. Sü., R. No. 3967, Tr. C. S. Mss. in the 
-Govt. Orl. Mss. Lib., p. 90. 
“ तदेवं वाक्यार्थज्ञानमात्रान्मोक्षमिच्छतां मतमुपन्यस्य स्वाभिमतं ज्ञानकर्मणो: ससुचयमवतारयितुमाइ— 
अन्नोच्यत इति | 
2 Bra. Su. Bha. N.S., ७. 1917, pp. 51 to 70; pp. 113 to 116, line 8 to 9. 129. line 5. 
3 Here, it should be remembered that Vacaspatimisra summarises Mandana’s siddhanta 
-as stated in the portion of the Brahmasiddhi referred to in footnote 1 above and incorporates 
it in the pürvapaksa, which should be refuted before Sarhkara’s siddhanta is maintained. In 
fact, Vacaspatimisra has woven into lines 7 to 14 on p. 58 of his Bhamati almost the very 
words of Mandana in the Brahmasiddhi (pp. 12, 13, 35). ^ 


4 Vid. sura. com on Nai. S. (R. No. 3354, p. 3.) 
« जञङ्करभगवत्पूज्यपादरूपिणा भाष्यकारेण सहृदुपदेशमात्रादेवापरोक्षीक्ृतत्रह्मात्मतत्व: परमईसपरित्राजक- 
:श्रीसुरेश्वराचार्यो गुरुनियोगात्‌ प्राणिनामुपकाराय 'छोकप्रबन्धरूपां नेष्कम्य सिद्धि श्रोमच्छारीरकप्रकरणमुपनिबवन्ध । ?? 
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pronounced divergence between Samkara and Mandana in respect of karma and jfiana, by 
introducing certain portions of Samkara's text as implying a refutation of Mandana's view and 
by weaving relevant extracts from the Brahmasiddhi into the pürvapaksa portions ofthe 
Bhimati, although Vacaspati would prefer to retain as much as possible of his heritage from 
Mandana and to read it into Sarhkara’s exposition of Advaita. In the interpretation of the 
text of the Upanisads and the Brahmasütras, Mandana adopts an independent line and has 
no hesitation to deviate from Sarhkara’s bhàsyas, where he finds such deviation necessary to 
maintain his own views. Attention has already been drawn to the differences noticeable in 
Mandana's interpretation of the §rutis “ Om iti Brahma ” ** Vijfiaya prajňām kurvita ” ** Vidyarn 
cavidyam ca" as compared with the interpretation of these texts by Samkara and by his loyal 
and devoted disciple, Suré§vara. Again, pointed attention has already been drawn to the 
divergence between Mandana on the one hand and Sarhkara and Surésvara on the other, in the 
interpretation of the Sūtra “‘ Sarvapeksi ca yajňādiśrutēraśvavat.? A careful investigation of 
those sections of the Brahmasiddhi, in which Mandana discusses the relation between karma 
and jiiana and the nature of Jivanmukti, would make it clear that his commentators! and 
Amalananda ? are right in taking him as animadverting upon Sarhkara’s views and rejecting 
them. It is clear in almost every section of Surésvara’s Naiskarmyasiddhi and Vartika that he 
would consider it a sacrilege on his part or on the part of any other advaitin to treat Samkara's 
views on certain questions in the manner in which Mandana has done. It should be remembered 
here that SuréSvara avows it to be his chief task to interpret, amplify and vindicate the thoughts 
of his Divine Master Samkara, while Mandana plays the role of a perfectly independent advaitic 
teacher throughout his Brahmasiddhi. It is also noteworthy that, in the interpretation of what 
may be regarded as the pivotal aphorism of the Vēdānta system ‘‘ Tat tu samanvayat ”, 
Mandana? does not care to follow Sarhkara and wants us to take the word ** tu ” to indicate 
the difference between Dharma and Brahman , and the word * samanvaya ' in the sense of the 
interrelation of the meanings of words, Mandana's interpretation ^ of the oft-quoted Mundaka 
text “ Vedantavijtianasuniscitarthah xxxx " is completely at variance with Samkara's interpreta- 
tion of the same text and bears testimony to the striking contrast between Mandana and 
Suréévara in respect of their attitude towards Samara. In the bhasya on the Mundakopanigad' 


1 Bra. Sid. Vya, Part II, p. 264, lines 12 to 24. 
“ भगवस्पादीयमतसुपन्यस्यति--ये feafa । तद्दूषयति-- तदिति 1’ 
2 Kalpataru, pp. 958-959. 


“ भाष्ये स्थितप्रज्लक्षणनिदेशो जीवन्मुक्तिताधक xm तत्र स्थितप्रज्ञः साधको न साक्षात्कारवानिति 
मण्डनमिश्रेरूक्त दूषणमुद्धरति-स्थितप्रज्ञश्रिति । ?' 
3 Bra. Sid., Part I, ७. 155, 


“ तथा च ‘ay समन्वयात्‌ ? इति चोदनालक्षणाद्वर्मात्‌ तुशब्देन विशेष्यं sur समन्वयगम्यञुक्तम्‌ । समन्वयो 
हि पदार्थानां संसर्गो विनियोगः ; ततो ब्रह्म गम्यते व चोदनात इत्यर्थः । 5 
4 Bra. Sid. Part J, ७. 123. 
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(III. 26) Samkara takes this mantra as referring to Jivanmuktas who have renounced all karma 
and firmly stand on sarhnyasa and Brahman-realisation and become finally liberated in the sense 
that they realise themselves to be the absolute Brahman, the expression ‘Brahmalokésu’ being 
understood to be the absolute Brahman itself as loka and the plural number in that expression 
having reference to the apparent plurality of the adepts (sadhakas) before their mukti. Suregvara 
quotes! this Mundaka text in his Vartika and follows up Samkara’s interpretation by pointing 
out that, according to this text, entering into the order of sarhnyasa, in which all karma is 
renounced, is indispensable for Brahman-realisation. According to Sarhkara and Suréévara, 
* Vedantavijiiana' in the Mundaka text is the effective Brahman-realisation arising from the 
Mahavakyas of the Upanisads and * samnyasayoga" is the samnyasasrama itself, which is here 
described as yoga in the sense of unshakable fixation in Brahman (kévalabrahmanistha). Those 
who are familiar with the traditions of the Samkara school know well that this Mundaka 
text is usually cited as the distinctive motto of the sarhnyasasrama as conceived by Sarhkara and 
his followers and that this is solemnly chanted on all occasions when anything is piously offered 
in the name of Sarhkara or of any of his pontifical representatives. Mandana, on the contrary, 
dissociates this Mundaka text completely from the Samnyasasrama and explains it in a manner 
which would be characteristic of one, who refuses to believe in the supreme importance of tha} 
asrama. According to him, the expression Védantavijfiana refers only to the indirect verbal 
cognition of the truth arising from Védantic texts and not to the direct and complete realisation 
resulting from constant meditation; the expression * Samnyasayogat" refers, not to sarhnyasa§- 
rama, but to the worshipful surrender of all actions and their results at the feet of God and 
constant meditation that all thisis Brahman; and that the expression * Brahmalokesu' refers to 
the non-eternal producible world presided over by God Brahman (karyabrahmaloka) and does 
not refer to the absolute Brahman. Further, it may be deduced, as a very natural and perfectly 
logical corollary, from Mandana’s criticism of Sarhkara’s views on the relation of karma and 
jfiana, that, if Mandana should be asked to give his interpretation of the word ‘atha’ in the first 
Brahma-sütra, he would have no hesitation to say that ‘atha’ should be taken in the sense of 
*after investigating and understanding the nature of karma" (karmavabodhaünantaram) and that 
one could hardly see any compelling necessity to take it in the sense of *after equipping oneself 
with the fourfold scheme of preparatory means (sadhanacatustayasampattyanantaram). When 
considering Mandana's attitude towards Sarhkara in contrast with Surégvara’s attitude towards. 
him, Sarvajüatmamuni's verdict? (Samkshepa-sariraka A.S.S. ed. » p. 555) that Mandana- 
prasthana is not Samkaraprastbana and is different from it, leaps up into one’s view with 
added significance. 


fn LL l 


1 Brhad. Vart. Part III, p. 1264, verse 148. 
2 Ibid. 

“ जीवन्मुक्तिगतो यदाह भगवान्‌ सत्संप्रदायप्रभु- 
जीवाज्ञानवचस्तदीदगुचित पूर्वापरालोचनात्‌ | 
अन्यत्रापि तथा बहुश्रुतवचः पूर्वांपरालोचना- 
्नेतव्यं परिहृत्य मण्डनवचस्तद्‌ध्यन्यथा प्रस्थितम्‌ ॥ 
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11. In none of the available authoritative works on the advaita system Mandanami$ra 
is identified with Suréévara, while, in many Védantic works of the Advaita and Dvaita schools, 
Mandana and Sureévara are distinguished as two different advaitins. As already pointed out, 
there is sufficient evidence to show that Suré$vara himself criticises some of the views put 
forward by Mandana in his Brahmasiddhi. Sarvajfiatmamuni and the commentators’? on the 
Samksépa&üriraka differentiate Mandana from Surésvara and draw attention to the fact 
that the former’s prasthina is different from Sarhkaraprasthina, while the latter 
closely follows Sankara,  Prakasatman in his Vivarana (p. 105) and Sabdanirnaya 
(T. S. S. ed. p. 71) vindicates the views of Padmapada and Suré$vara aud criticises 
Mandana's views; and where he quotes Mandana with approval, he refers to him as the author 
of the Brahmasiddhi and not as Suré$vara. Anandabddha quotes extracts from the Brahma- 
siddhi in many places in his Nyayamakaranda (pp. 231, 234, 256), accepts Mandana’s views in 
some cases and criticises them in cases where he prefers to adopt Suré$vara's views; and 
-Citsukha identifies all these references in his commentary on the Nyayamakaranda (pp. 231, 
234, 256, 290 and 291.) but nowhere identifies the author of the Brahmasiddhi with the author 
of the Vartika. On the contrary, Pratyaksvarüpa, in his commentary Nayanaprasadinj (pp. 333, 
340) on Tattvapradipika carefully differentiates Mandanamisra from Surés$varácarya. Ananda- 
nubhava, a great sarhnydsin of the advaita school, who is presupposed by Citsukha in his 
Tattvapradipika (p. 6) and who is the author of an advaita treatise called—Nyayaratnadipavali 
तरे. 5505 in ms.) distinguishes Mandana and Suréévara in unmistakable terms 2 in that section of 
the Nydyaratnadipavali in which the samnyasa of the Tridandin type advocated by Bhaskara 
and his followers is assigned to an inferior place and sarhnyasa in the strict sense of the term 
is maintained to be of the Ekadandin type, involving the total renunciation of all the Vedic 
rites and of the two external symbols of Vedic rites — the sacred thread (Yajfiopavita) and the 
tuft of hair on the crown (Sikha). In this section of the Nyayaratnadipavali, Anandanubhava 
refers to Viévarüpa, Prabhakaraguru, Mandana, Vacaspati and Sucaritami&ra as reputed and 
reliable exponents of Védic religion and as having signified their approval of the samnyasa of 
the Ekadandin type. It is also stated in the same section of the same work that Vi$varüpa 
and Prabhakara themselves became Ekadandi-samnyasins, that Visvarvipa expressed himself 
in favour of Ekadandi-samnyasa, in the smrti work * which he wrote when he was a grhastha 


1 See the commentaries of Agnicitpurusottama and Ramatirtha on Sam. $a. p. 555 
"verse 174, 


? Ibid., p. 153. 


“ किच प्रसिद्धप्रभावे विश्वर्मपभाकरमण्डनवा चस्पतिसुचरितमित्रे: शिष्ठाग्रणीभिः परिशृद्दीतस्य कथं देषमोहाभ्यां 
पविनापलापसंभवः | 


3 1010. 


“ag विश्वरूपप्रभाकरो भवत्पक्षपतितौ; तावप्येकदण्डिनौ i 
1 Ibid. z 


“ युहस्थावस्थायां विरचिते च विश्वरूपग्रन्थे दशितवाक्यपरिग्रहो इश्यते । न चासौ ग्रन्थ: संन्यासिना विरचितः 
-तथाहि परिबाजकाचार्य-सुरेश्वरविरचितेति sez नाम लिखेत्‌ ; छिखितं तु भट्वविश्वरूप-विरचितेति । 
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and not subsequent to his becoming a sarhnyasin, and that Vi$varüpa came to be known as 
SuréSvara in his Samnyasaérama. It may also be clearly made out from this work that 
Mandana did not himself become a Samuyasin, though he was prepared to recognise Sastraic 
sanction in favour of Ekadandi-sainnyasa, while Bhatta-vi$varüpa himself became a samnyasin 
of the Ekadandin type. A reference to Visvariipa’s Balakrida (T.S.S. ed., part II pp. 29-31) 
would show that Anandanubhava is presumably having in his mind, in this connection, the 
strong advocacy by Vi$varüpa of the Ekadandi-sarinyasa in the lengthy discussion of this 
subject, which is appended to his commentary on verse 66 in the Prayascittadhyaya of 
Yajíavalkyasmrti. Anandagiri, who wrote a commentary on Anandanubhava’s Nyayaratnadi- 
pavali and also a commentary on Suregvara’s Vartika, besides several other works, has no 
doubt whatever that Suré$vara and Mandana are different persons and points out that Sur&svara 
repudiates Mandana's view in favour of prasammkhyana in the Brhadaranyakavartika. Amala- 
nanda, in his Kalpataru, (p. 921) draws attention to the fact that Mandana, as an advaitin, 
criticises some of Sathkara’s views and assumes that Suré&$vara's Vartika should be taken to 
elucidate Samkara's views and that Mandana and Suréévara were two different advaitins 
adopting different viewpoints. Vidyaranya, in his Vivaranaprameyasarhgraha (p. 92) quotes 
Suré$vara under the name Vi$varüpacàrya, thereby clearly indicating the identity of Visvarüpa 
and Surésvara and refers (p. 224) to Mandana, the author of Brahmasiddhi, as a distinct person. 
In his Vartikasara (p. 573 Chowk. ed.,) Vidyaranya refers to Brahmasiddhikara as a great writer 
who had an insight into the spirit of the Véda (Védarahasyavit) and quotes the verse ** Sarva- 
pratyaya-vedye vā * * *” from the Brahmasiddhi in support of one of the alternative 
interpretations of the text “ athata adeo neti.” . It is clear, from this portion of the Vartikasara, 
and the commentary thereon, called Laghusamgraha, that Vidyaranya and the commentator 
Mahésvaratirtha take Mandanamisgra and Suréévara to be different persons. To avoid any 
possible misapprehension here, it would be necessary to observe that, according to Vidya anya’s 
analysis in the Vartikasara (pp. 573-5) Surēśvara interprets the text “ athata ६0686 neti nēti ” in 
three ways in his Vartika; that the first interpretation avoids laksana and takes the negative text to 
express directly the negation of the word (prapafica); that the second interpretation has recourse to 
laksana and takes the negative text to indirectly convey an affirmation of the identity of jiva with 
Brahman ; that the third interpretation also proceeds on the basis of laksana and presents the nega- 
tive text as conveying indirectly the identity of jiva with T$vara ; and that the second interpretation 
is more satisfactory than the first and that the third is most satisfactory. It should also be noted 
that, while there is some agreement between Surésvara and Mandana, as pointed out in the 
Vartikasara, in the first of these three interpretations, Sur&$vara's attitude is one of half-hearted 
acquiescence in it, None, who remembers Madhusüdanasarasvati's remarks on Suresvara's 
opposition to Mandana's bhavadvaita, can miss in the Vartika portion setting forth the first 
interpretation, these facts :—that Suresvare expressly repudiates: the bhavadvaita implication in 
it by adducing the argument that the nisedha also comes within the scope of dvaita and, as such, 
comes within the scope of dvaitanisedha, while Mandana emphasises the bhavadvaita implication. 


1 Brhad. Var., Part 11, p. 1025, verses 196 to 199. 
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here and accepts it as a position quite consistent with the conception of advaitabrahman . 


and that Surésvara considers it safe, in the interest of advaita in the strict sense, to discard the 
first interpretation which comes dangerously near Mandana's position and, after, criticising 
Mandana’s position proceeds to set forth, in the Vartika, the second and third interpretations. 
From the way in which Appayyadiksita refers to (Siddhantale$asamgraha. pp. 418, 498) 
Vartikakara and Brahmasiddhikara, it may be made out that he knows that the authors of the 
Vartika and the Brahmasiddhi are two different persons. However, in the Siddhantalégasarn- 
graba, (p. 473) the first half of a verse from the Vartika and Acyutakrsnanandatirtha also, in 
his commentary on the Siddhantalésasarngraha, assumes that the Vartikakara, Surégvara is the 
author of this verse. It would be a mistake to suppose from this erroneous reference that 
Appayyadiksita believed Mandana to be identical with Surésvara ; for Appayyadiksita wrote a 
‘complete commentary on the Kalpataru and must have been quite aware that Amalananda 
assumed that the Brahmasiddhi was written subsequent to Sarhkara’s Bhasya on the Brahma- 
sütras and that Mandana criticised Sarhkara’s views on certain question ; and Diksita must also 
have been aware that Suré§vara’s exposition of advaita doctrine was based entirely on Samkara's 
works, while Mandana's exposition of advaita doctrine did not follow Sarhkara’s works and 
constituted a different prasthana, as pointed out by Sarvjiiatmamuni, in his Sathksépasariraka— 
a work with which Diksita was thoroughly familiar!, This misquotation, therefore, has to be 
accounted for as one of the possible oversights, for which he seeks the indulgence of his 
-Scholarly readers in the apologetic verse at the end of the Siddhantalesasamgraha ; or the 
expression **ityadivartikavirodhah" (p. 473) may be the result of some scribal corruption of 
* jtyàdi-vacanavirodhah °, in the manuscripts; or this expression has to be explained by 
understanding Diksita to mean that the idea contained in Mandana's text is in agreement with 
Sure$vara's views as expressed in his Vartika and any conflict with this idea would amount to 
conflict with the Vartika. It may be noted here that the last explanation suggested above may 
be supported by a reference to Vidyaranya's Vartikasara, and Vyasatirtha’s Nyayamrta, (vol I 
p.163). which draw pointed attention to the agreement between Suréévara and Mandana in 
respect of the idea embodied in the line **Sarvapratyayayavede và * * *”, Further, the 
Dvaita tradition, as recorded in Dvaita-vedanta works, clearly differentiates Mandana and 
SuréSvara; and this is quite evident from the manner in which Vyasatirtha quotes Mandana, 
in his Nyayamrta, as holding a certain view in a previous sentence, and in the next sentence 
-quotes SuréSvara, as a different advaitic writer and as holding a very similar view. Madhusü- 
dana-sarasvat] and Brahmanandasarasvati nowhere equate Mandana with Surésvara and 
assume in all their works that Mandana and Suréévara were two distinct individuals. This is 
quite clear from the manner in which the Védantakalpalatika (pp. 26-8) quotes the Vartika and 
Brahmasiddhi in successive sentences, as works by two different authors on Advaita and 
sets forth Sure$vara's Vartika in sharp opposition? to Mandana's bhavadvaita or sadadvaita. 
This is also clear from the way in which the Advaitasiddhi (p. 318), the Advaitaratnaraksana 


1 Ibid., pp. 62, 75, 82, 270, 339 and 340. 
2 Ved. kalpa, p. 12. 
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Ap. 21), the Laghucandrika (p. 326) and the Gurucandrika (Mysore ed. pp. 190-1, 484) refer to 


Mandana and his views on advaita. It is also worthy of notice that the Siddhantadipa,! the 
Sambandhokti?, the Subadhini (A.S.S. p. 555), the Anyayarthaprakasikà and the Sárasamgraha 


.(Benares ed. p. 106), all these commentaries on the Samksepasariraka, when commenting on the 


reference to Mandana by Sarvajiiatman in verse 174 of chapter 11 of the Samksépagariraka, 
differentiate Mandana’s advaitic Prasthana from Surésvara’s prasthána in such a Striking way 
that it would be impossible to equate Mandana with Suré$vara. Jt would also be of great 
advantage to note here that Jüanamrta, in his commentary on the Naiskarmyasiddhi, called 
Vidyásurabhi, while criticising (R. No. 3354. p. 350) Mandana's view that prasamkhyana brings 
about Brahman-realization and Sabda cannot and maintaining the soundness of Suréévara’s view 
that $abda can and does bring it about, emphatically suggests (Ibid. p. 351) that, though 


‘Mandana is a great Mimamsaka, his advaitasampradáya as embodied in Brahmasiddhi. is not 


satsampradaya (good and approved advaitic tradition), while Suresvara's advaitic tradition, 


„based as it is on Sarhkara’s works, is satsampradaya. 


There are numerous works in Sanskrit purporting to give an account of Samkara’s life, 
They mix up in a hopelessly confused manner legendary and historical materials. It would be 


-very unreasonable to base any conclusion on the statements contained in these works, without 


adducing corroborative evidence from other and more reliable sources. The Government 
Oriental Manuscripts Library, Madras, contains over a dozen works in manuscripts form, 
which purport to give an account of Sathkara’s life and some of which, like the Sarkaravijaya 
ascribed to Vidyaranya and Sri Govindanatha's Sarhkaracaryacarita, are available in print 
A poem, called the Guruvamsakdavya (Vani Vilas ed.) dealing with the life of Sarhkara and his 


„disciples and written by Vidvadbalaka-kasi-laksmanagastri, about the end of the 18th century, 


is available in print. The late Mr. T. S. Narayana Sastri, in his incomplete work on the age 


.of Samkara, speaks of ten vamkaravijayas and refers (Madras ed. Part I pp. 30, 31) also to 
.certain other socurces of information about Sarhkara and his disciples. Almost all these works 


refer to Mandana and Suresvara. Some of them identify Mandana with Surésvara and the 
Samkaravijaya (VII. 113-7) ascribed to Vidyaranya proceeds further to identify Surēśvara with 
Visvariipa Mandana and Bhattomveka. Some others distinguish Mandana and Surēśvara as two 


distinct individuals, the latter being known by the name of Visvarüpa in his grhasthasrama. . 


In one of these works, Mandana is referred to as Kumarila’s sister's husband. - Another work 
states that Mandana was living in Vidyalayadesa, identified with the place called Cijjalacidu. 
fciam records, in his Zativapradipikà (p. 265) an old and reliable tradition that Bhattomvéka 


1 Viévaveda's commentary (R. No. 1558)— 
“ मण्डनमिश्रस्य तु प्रस्थानान्तरत्वात्तदीय वचो यथाश्र॒तमेवास्तु । 


2 Vedananda's commentary (R. No. 2919). 
` “ अयमेव न्यायो वार्तिकादिषु नेतव्यः, परिहृत्य मण्डनवचः, तस्यान्यथा प्रस्थितरवात्‌ i 
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is identical with Bhavabhüti, the author of the Malatimadhava and other dramas. Almost all 
the traditions embodied in these works are unanimous in associating Mandana and Visvarüpa 
with Kumarila as his pupils, in identifying Vi$varüpa with Surésvara and ascribing to him the 
Naiskarmyasiddhi and the Vartikas on Samkara's bhasyas on the Brhadaranyaka and Taittiriya 
Upanisads, and in not ascribing the Brahmasiddhi to Suré$vara or Vi$varüpa. The traditions in 
these works, which come down to the level of pseudo-biographies containing more of legendary 


and less of historical material, must be discarded as unreliable in so far as they come into’ 


conflict with the weighty internal evidences in authoritative Vedantic works, to which attention 
was drawn in the foregoing paragraphs. How unreliable the materials contained in the Sarh- 
karavijaya attributed to Vidyaranya are may be easily seen from the way in which Vidyaranya, 
in his Vivaranapraméyasanigraha and Vaürtikasára, differentiates Mandana, the author of the 
Brahmasiddhi, from Suré$vara, otherwise known a Vigvariipacarya and from the agreements 
adduced by some writers to show the spurious 1 character of the Sarkaravijaya ascribed to 
Vidyaranya.. As a result of a careful consideration of the host of literary evidences adduced 
in the foregoing paragraphs from authoritative Védantic literature, besides the conflicting and 
confused accounts of Mandana and Surésvara furnished in the pseudo-biographies above 


referred to, three important conclusions emerge: firstly, that Mandana, the author of the’ 


Brahmasiddhi was never a disciple of Sarhkara, did not become a samnyasin, was not identical 
with Suresvara and represented an advaitic prasthana different from Samkaraprasthàna : secondly, 
that Suregvara, who was known as Visvarüpa in his grhasthasrama, was a pupil of Kumarila when: 
he was a grhastha and came to be known by the name of Surésvara when he became a saruyasin 
and a disciple of Samkara; that, in his Vartika and Naiskarmyasiddhi, he controverted many 


an advaitic doctrine expounded by Mandana in his Brahmasiddhi ; ‘and that Surésvara nowhere: 


departed from his avowed allegiance to Samkaraprasthana : and thirdly, that Mandana should 
have written his Brahmasiddhi after seeing Satnkara’s bhasyas, more particularly the Brahma- 
sttrabhasya ; and that Suresvara should have written his Naiskarmyasiddhi, mainly as a Samkara 
counterblast to the Brahmasiddhi probably in compliance with Samkara's desire. If the Mandana- 
Suresvara equation looms large, at present, in the world of advaitic scholars and continues to 


hold sway over the belief of many of them, it is because they have not so far examined the 


grounds of this belief in the light of the internal evidence available in the Brahmasiddhi and a: 


host of other advaitic works ; and it may now be reasonably expected that, after the publication 


of Mandana's Brahmasiddhi, scholars will see that Mandana and Surésvara are two distinct 


jndividuals. It may not be out of place to add here that, even in the midst of thc scurrilous 


and blasphemous references to Samkara in the Madhva work, Manimafijari, by Narayana 


Pandita (VIII 1, 8, 9) one could find that the correct tradition differentiating Mandana from 
Vi$variipa is preserved. 


1 The age of Sarhkara, Ibid. pp. 148 to 159; J.O.R.M., Vol. I, 1927. “The last days of 
Sri Samkaracárya," pp. 330 and 331. ; 
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SECTION III 


MANDANA'S PLACE IN THE HISTORY OF INDIAN PHILOSOPHY : 
HIS CONTRIBUTION TO INDIAN PHILOSOPHY 


Mandana’s date is not difficult to determine. From the references considered in the 
previous section, it would be clear that he was later than Bhartrhari and earlier than Salikanatha 
and that he must have been a younger contemporary or Kumarila and an elder contemporary 
of Samkara and Suréévara. In all probability, Mandana was a younger contemporary of 
Prabhakara ; for while he quotes extracts from Prabhakara's Brhati! and criticises them, 
Prabhakara himself does not presuppose Mandana’s works; but Salikanatha, one of Prabha- 
kara’s pupils and the most authoritative scholiast on Prabhikara’s works, quotes? extracts 
from Mandana’s works and refutes Mandana’s views. The cumulative effect of the data 
assembled together in the article on the date of Sarnkaracarya which appeared recently in the 
Journal of Oriental Research, Madras (Vol. III. pp. 39-56) compels a reconsideration of the date 
generally accepted for Samkara—788 to 820 A.D.— ; and in the light of these data, it would be 
reasonable to assign Samkara's literary activity to the period —632 to 664 A.D. The following 
-provisional scheme of dates is suggested for the philosophical writers, whose dates have a direct or 
indirect bearing on the chronological position of Mandana in the history of Indian Philosophy ; 
and this scheme relies upon Bhartrhari’s date of death recorded by I-Tsing as a Jandmark and 
takes duly into consideration all the evidences which may be gathered from relevant references 
in Sastra-literature and from the traditions embodied in the various Samkaravijayas and 
similar works. 


Gaudapada : 520-620. A.D. Kumarila : 600-660 A.D. 
Govindabhagavatpada : 560-650 A.D. Prabhakara: 610-690 A.D. 

Dharmakirti : 600-650 A.D. Mandana : 615-695 A.D. 

Bhartrhari : 591-651 A.D. Bhatt6mvéka (Bhavabhiti): 640-725 A.D. 
Samkara : 632-664 A.D. Salikanatha : 650-730 A.D. 


Padmapada: 625-705 A.D. 
Vigvariipa (Surésvaracarya): 620-700 
A.D. 


This scheme may be taken to exhibit, in a fairly satisfactory manner, the chronological 
telation which Mandana bears to other leading advaitins and Mimamsakas mentioned here, 
though the dates given are of a tentative character. 


1 Compare Bra. Sid., Part T, pp. 23 to 26 and 77. Brhati, Madras ed. pp. 20 and 22; 
and compare Vidhiviveka (Pandit-Benares), p. 109, with Brhati, Madras, p. 38. 


* See Appendix V. pp. 51 and 52 ; Rjuvimala, Mad. Uni. Skt. S. No. 3, pp. 90 and 21. 
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Mandana holds a very high place in the history of Mīimāmsā and Advaita. Among his 
Contemporaries and successors, he is recognized as a high authority on Mimarhsa' as repre- 
sented by the Bhitta school, next in importance only to the greatest Acārya of the Bhatta 
school—Kumirilabhatta.  Pàrthasaárathimis$ra, one of the most authoritative exponents of 
Kumarilabhatta's views, in the course of his exposition of the signification of vidhi on the basis 
of Kumarila's vartika < Abhidhdbhdvandmahuh * * * °, shows a great solicitude for reconciling 2 
his view with that of Mandana, though, in fact, Parthasarathi’s view that the primary significa- 
tive power of a vidhi (abhidhà) turns out to be identical with the motivatory force (pravartana) 
constituting the meaning of a vidhi—stands out in marked contrast with Mandana's 
view—that contributoriness to a desired end (istasddhanatva) is the motivatory force 
(pravartand) constituting the meaning of a vidhi, The laboured reconciliation attempted 
by Parthasarathi between his view and Mandana’s view in this connection is a clear 
indication of the profound influence which -Mandana’s views exercised in the sphere of the 
Bhatta literature. Not merely among the Mimamsakas, but also in the world of Advaitins 
Mandana is known as profoundly conversant with the Mimarhsa-Sastra (mimamsanisnata) 
and as ‘one who has mastered all the secrets of the Védic culture’ (Vedarahasyavit). That Salika- 
natha, one of Prabhàkara's pupils, when-he had to refute the advaitasiddhanta, chose to state it 
in the words of Mandana’s Brahmasiddhi, and not in the words of Sarhkara’s bhasyas and that, 
likewise, Jayantabhatta, who wrote his Nyayamarijari shortly after Vacaspatimisra's Tatparyatika 
and Anandavardhana’s DAvanyáloka, chose to review the advaita doctrine in the words 3 of 
Mandana’s Brahmasiddhi and not in the words of Samkara— may well be taken as good ground 
for the inference that, during the age of Sathkara and for some centuries immediately following 
it, Mandana's authority on questions relating to the advaitasiddhanta was recognized to be at 
least as high and important as that of Samkaraprasthana, some like Surésvara, Vimuktatman, 
Prakasatman and Anandanubhava, assume an attitude of frank opposition to Mandana, where 
they find him deviating from Samkara, though Prakasatman, the leading representative of the 
Vivarana school, does not hesitate to seek Mandana’s support in matters in which Mandana 
agrees with Samkara; Vacaspatimisra, in particular, among the earlier commentators. on 
Samkara's Brahmasütrabhásya reads Mandana's views * into Sarhkara’s text whether he finds it 
possible to do so and refers to those views as the pürvapaksa sought to be refuted, in several 
instances where Sarhkara’s observations are irreconcilably opposed to them ; and several post- 
Samkara advaitins, like Anandabodha, Cituskha, Madhusiidanasarasvati and Brahmananda,- 
have given, in their works, an honoured place to Mandana as a great authority on Advaita. 


SR 


: See Nyayakaniki (Pandit-Benares) introductory verse 4, Nyayaratnamala, Ch. 5. S., 
52, last line. 


2 Nyayaratnamala pp, 52-3. 
3 See Nyāyamañjarī, pp. 526 to 527. 
1 Bhamati p. 57. 
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Mandana wrote three works on Mimasma—the Mimamsanukramanikd,! the Bhavanaviveka ® 
and the Vidhivikeka, one work on the philosophy of language —the Sphéfasiddhi,* one work 
on Epistemology—the Vibhramaviveka? and one work on Advaita— the Brahmasiddhi*®. In the 
Mimdamsanukramaniké, Mandana epitomises, in brief and terse anustubh veses, the siddhantas of 
each of the adhikaranas of Jaimini’s sütras, according to Sabarasvamin's bhasya. The Bhava- 
ndviveka is an exposition of the nature of the activatory force, called arthabhavand, in accordance 
with Kumarilabhatta's yartika and differentiates it, as the signification of the non-modal generic 
phase of verbal endings, called akhyata, from the meaning of the roots, after controverting the 
Vaiyakarana view which includes bhdvand in the meaning of the roots. In the Vidhiviveka, 
which is the biggest of the Mimarsa treatises written by Mandana, he makes his special contri. 
bution to the Mimarnsa theory of interpretation of mandatory propositions (vidhis) and main. 
tains, after an elaborate course of reasoning, that the motivatory force, called pravartang, 
which is conveyed by mandatory suffixes, reduces itself to the form of * contributoriness to a 
desired end’ (istasddhanatva), the main thesis of the work being embodied in the oft-quoted 
verse :— 


“ Pumiso néstabhyupayatyat kriyasvanyah pravartakah | 


Pravrttihétur dharmari ca pravadanti pravartanam || °° 


The special value of Mandana's theory of vidhyartha consists in this—that, while it utilises 
With a sweet reasonableness, the most acceptable part of the old Nyaya theory of vidhyartha, it 
furnishes to the advaitin a very powerful argument by which he could easily disarm his 
Mimamsaka opponent of the Bhatta as well as the Prabhakara school and render nugatory the 
Mimirisakas’ endeavour to show that the Upanisads would be purposeless unless their teaching 
could be subordinated to the injunctions of the Karma or Upásaná sections of the Vēda. After 
showing in his Vidhiviveka why istasadhanatva should be recognised as the vidhyartha, Mandana 
finds it easy to show in his Brahmasiddhi (p. 115) that the Niyoga of the Prabhakaras would 
turn out to be an unmeaning shibboleth, unless it comes to be equated with istasadhanatva and 
that, even on the view that the validity of sastras rests upon their bringing about a fruitful 
activity and not merely upon giving correct information about truth, the Upanisadic text could 
be maintained to be purposeful and valid, inasmuch as they lead to the highest kind of pravrtti 
(p. 159) in the form of meditation on the Absolutc Brahman as the only reality, such upasafiz 
being indispensable for transforming the indirect knowledge of Brahman arising from the 


1 Edited by Dr. Ganganath Jha in the Ch. S. 5, Benares. 
2 The Princess of Wales, Sarasvati Bhavana text— Benares No, 6, 


३ 'The Pandit, Benares. 

4 Madras University Sanskrit Series No. 6. 

5 Madras Oriental Series No. 1 , M.L J. Press, Mylapore. 
$ The present edition of the Brahmasiddhi. 
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Mahavakyas into direct Brahman-realisation and such pravrtti being directed towards the highest 
end of human endeavour, viz., Brahman-realisation concomitant with complete liberation from 
bondage (mukti). The Sphétasiddhi is a spirited defence of the sphota theory of Vaiyakaranas, 
as expounded by Bhartrhari, and meets the objections advanced against the sphofa theory by 
Kumirilabhatta and Prabhakara. Mandana’s view is that the siddhanta of the Mimarhsakas 
would in no manner be prejudiced by the acceptance of the sphota theory, but would gain 
immensely,’ on the contrary, through that theory, by finding its ultimate fulfilment in the 
absolute monism of advaita. Mandana uses rather strong language? in the second and 
concluding verses of his Sphojasiddhi, in referring to the opponents of the sphofa theory. In the 
second verse, he says that his object is to vindicate the spAófa theory against the sneering 
attacks by some perverse and ill-bred scholars and in the concluding verse he describes such 
scholars as dull-witted persons whose inner vision has been obscured by the cataract of ignorance. 
"These uncomplimentary references should not be understood as including within their scope 
even Kumarilabhatta; for in that case, these references would militate against the tradition 
generally accepted by almost all the great śāstraic authors, that Mandanamiára was one of the 
senior pupils of Kumarilabhatta. There is nothing in any of Mandana's works to show that he 
was disrespectful to Kumarila and there is sufficient evidence to show that he had a great regard? 
for Kumarila’s views on points on which he agreed with him. It isa fact that Mandana 
criticises Kumarila’s views in many places, but it should be remembered that he does not 
hesitate to criticise the views of any philosopher, however eminent he may be, whenever he 
finds good reason for an honest difference of opinion. A careful comparison 4 of the earlier 
portions of the Sphojasiddhi with the relevant portions of the Brhati by Prabhakara would induce 
one to think that Mandana has in his mind Prabhakara’s sneering remarks 5 against sphdja 
theory and in fact, the learned commentator on the Sphotasiddhi—Rsiputra-paramésvara—is 


sace i eer 6 
1 Sph. Sid., verse 2, See commentary on the expression and see verse 36. 
2 Sph, Sid., verse 2, p. 7. 
दुर्विदग्धेरवक्षिस्ते दशेने पददशषिनाम्‌ | 


यथागमं यथाप्रहां न्यायलेशो निदश्यंते ॥ 
and see ७. 264. 


सान्द्राविद्यातिमिरपरळाच्छादितान्ताइशो ये 

इष्टि मन्दा वरसुनिमते stat IST d 

तेभ्योऽविद्यातिमिरपटकोछेखिनी संहितेयं 

स्पष्टन्यायेघंटितसुमतिर्देशिता स्फोटसिद्धिः ॥ 
3 Vibhramaviveka, verses 126 and 127. 


4 Compare Sphotasiddhi, pp. 21 to 23 with Brhati, pp. 145 and 146 (Mad. ed.) 
5 See Brhati, p. 160. 


« तस्माहिडम्बनेषा ` विवततेऽथेभावेन ' इति ।॥ ” 
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inclined to believe that Mandana is referring to Kumarila's pupils when he uses the phrase 
* durvidagdhairavaksipta—(p. 8). It should also be remembered here that, throughout his 
criticism of Bhartrhari’s sphdsa theory, Kumarila adopts a respectful and apologetic attitude, 
never uses any sneering remark which may be brought under the category of avaksépa and 
apologetically observes, at the end of the criticism of sp/toja in the Slokavartika, (pp. 510-44) 
that he has to discard the sphdta theory as it would be incompatible with the realism of the 
Mimarhsa-siddhanta, particularly in respect of the reality of Védic texts. 


Mandana's view on the nature of bhrama or erroneous cognition, from the advaitic 
standpoint, is set forth on pages 136-150 of the niyoga-kanda of the Brahmasiddhi, partly in 
verse and partly in prose. Error or erroneous cogaition, which is the central problem of 
epistemology, is the main theme of another work by Mandana called Vibhramaviveka, which 
may be said to be the metrical counter-part of pages 139-150 of the Brahmasiddhi. The four 
chief theories of bhrama (khyativada)—Atmakhyáti, Asatkhyati, Akhydti and Anyathakhyati- - 
are briefly stated and critically reviewed in the Vibhramavivéka and the Bhatta theory of Vipari- 
takhyáti, which is practically the same as the Nyaya theory of anyathakhyati, is sought to be 
maintained. In his Brahmasiddhi (pp. 136-50) Mandana maintains that the Bhatta theory of 
viparitakhyáti should, for all practical purposes, be adequate even from the advaitic view-point 
and when the nature of the object of erroneous cognition is examined, this theory reduces itself 
to a form in which it is hardly distinguishable from the anirvacaniya-khyáti of advaitins. 


It would be very helpful to students of Indian epistemology to make, in this connection, 
a critical and comparative study of the various theories of bhrama (khyativada) propounded by 
the different schools of Indian philosophy. There are five theories of bhrama; viz., the theory 
of self-apprehension (atmakhyáti), the theory of non-being’s apprehension (asatkhyati), the theory 
of non-apprehension (akhyati), the theory of mis-apprehension (anyathakhyati), and the theory of 
indefinable's apprehension (anirvacaniyakhyáti). The Yogacara school of Buddhism, otherwise 
known as the Vijtianavada schoo), explains erroneous cognition as consisting in the ‘self’ which 
is identical with consciousness, externalising itself in the form of objects like silver; all deter- 
minate cognitions of objects, according to the Yogacara subjectivists, are-erroneous: this 
theory of bhrama is called atmakhyztiváda (theory of self-apprehension). The Nihilistic school 
of Buddhists, otherwise known as the Madhyamika school, explains bhrama as consisting in 
the cognition of a non-being (asat) ; in the case of the erroneous cognition *this is silver’, which 
arises where there is no silver, the object of the cognition is a non-being (asat); on the strength 
of experience, even non-being should be taken to admit of being cognized ; this theory of 
bhrama is known as asatkhyátivada. The Prabhakara school of Mimamsakas explains all cases 
of bhrama as cases of non-apprehension. 'They contend that, in the cognition of silver where 
only nacre is seen, two cognitions arise in fact, one cognition being the perception of nacre in 
the general way as this (idam) and not as possessing the distinctive feature of nacreness, and the 


other cognition being the recollection of silver previously cognized elsewhere. The recollection 
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of silver in this case is not identified by the knower as recollection, but is cognized by him 
merely as cognition, since the object or recollection, viz., silver is thought of merely as silver, 
stripped of its association with past time and the particular place where it was seen. The 
Prabhakaras describe such recollection by the phrase ‘pramustatattakasmarana’ or ‘recollection 
of an object robbed of its that-ness’. In certain other cases of bhrama like *the conch is 
yellow’ (pitah $ankhah), the Prabhakara theorist explains that two imperfect perceptions arise, 
one being the visual perception of a conch as such, its real colour being missed, and the other 
being the visual perception of the yellow colour of the bilious matter which causes jaundice 
(pittadravyapitima), the relation of the yellow colour to the bilious substance being missed. 
Thus in all cases of bhrama, two distinct cognitions—either a perception and a recollection, or 
two perceptions—arise ; their distinction is missed and the difference between objects comes to 
be missed for the time being; as a result of such non-discrimination, volitional decision 
Apravrtti or yatna) leading to voluntary activity arises; a voluntary activity with a view to 
‘seizing the object of bhrama, such as silver, follows; the knower in such cases, acting on his 
knowledge, realises through his experience that his activity has become futile, as he finds only 
nacre on the particular spot and no silver at all; and in those cases, in view of the fact that the 
volitional decision (pravrtti) of the knower concerned leads to a futile activity, the cognitive 
antecedent of such a futile pravrtti is technically called bhrama. It will be seen that, while the 
Prabbakaras are prepared to give a place to the term bhrama in their vocabulary, they maintain 
that all experiences are valid (anubhütih prama) and that the so-called cases of bhrama are only 
undiscriminated jumbles of cognitions whose objects also happen to be undiscriminated for the’ 
time being (jfidnayoh visayayosca vivekagrabat bhramah). In other words, according to the 
Prabhakaras, to experience is to experience vaildly and to err in experience is to experience 


imperfectly, though validly, the imperfection consisting merely in non-discrimination and not 


in misapprehension. 


The Bbattas, for all practical purposes, adopt the Nyaya theory of bhrama, with this 
-difference—that they describe a bhrama as viparitakhyati or contrary experience; that they do 
not account for bhrama through extra-normal sense-relation, and that the relation (samsarga) 
between nacre and silverness (rajatatva) or ‘idam’ and * rajatam १ (this and silver), in the case 
‘of the misapprehension of nacre as silver, is a non-being* (asat). 


Among the Vedantins, those of the dualistic school (Dvaitinah) maintain what they call. 
their own version of anyathakhyati and contend that in cases of erroneous experience like 
4uktirajatabhrama, the silver which is presented in bhrama is non-being out-and-out (atyantasat). 
-within the sphere of nacre, though itisreal elsewhere, and the chief argument in support of 


— LS nae mee p. 


1 See Sa. Dip. N.S.P., p. 58, lines 4, 5 and 6. ! 
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this view is that the sublating cognition (badhakapratiti), which arises later takes the form— 


-** there was no silver at all here in the past; it is not here now, and it will never be here in the 


future” (ndtra rajatam ásit, asti, bhavishyati), and it totally denies the existence of silver within 


sphere of nacre in the past, the present and the future. The Vedantins of the Visistadvaita 


school! adopt the Prabhakara theory of akhyáti with certain modifications and their version 
of akhyáti is known as ° non-apprehension cum apprehension of reality’ (akhyatisarvalitasatkhyati). 
Sti Rāmāauja aad his followers hold that the object of bhrama is always real and there is 
Strictly speaking no invalid cognition at all. In the perception of nacre as silver, it is the 
Silver which is included among the component parts of nacre that is seen. They assume that 
substances which are similar must have some component parts in common, that silver is 
made up of parts of nacre and parts of silver and is called silver because the constituent parts 
Tepresented by silver predominate; that in the constitution of nacre, likewise, the predominating 
;part is represented by nacre and there is a small portion of silver; and that this small portion 
„of silver it is, that happens to be seen when nacre is seen as silver. Thus according to the school 
.of Sri Raminuja, a person who errs in cognition really blunders into a subtle truth, which 
under normal conditions, is missed or Ignored. 


A critical student of Indian philosophy would find reason to be dissatisfied with every 
one of these theories of bhrama, The non-existent or non-being (asat) is an absolute zero and 
cannot be presented in any experience, though the Madhyamikas insist that we are helpless in 
the matter and have to recognise the possibility of asat being presented in experience on the 
‘Strength of experience itself. The Yogacara idealist endeavours to improve upon the nothing- 
istic explanation of the Madhyamikas by saying that consciousness comprises its configuration 
Asakdram vijfdnam), and in its externalized form, it is presented in itself as its object. But one 
Can easily see that this explanation involves a number of inconsistencies. The Nyaya realist 
realises that nothing but reality (sat) admits of being presented in experience ; he explains that 
error consists in confounding one reality with another reality and complicates his theory by 
trying to bring the absent reality within the range of the sense-organ concerned through the 
extta-normal relation (alaukika-sannikarsa) represented by some form of cognition itself 
A Jfianalaksana pratyásatti). The Bbatta realists, while adopting the theory of anyathakhyati, 
find it necessary to accommodate themselves to the asatkhyati theory, in holding that the 
samsarga element, in the apprehension of nacre as silver and in such other cases, is a non-being 
(asat). The Prabhakara realist sees the danger of compromise with the asatkhydti on the one 
side, and on the other side, sees how the Nyaya theory that one reality is present as another 
reality (sadantaram sadantaratmand grhyate) would inevitably reduce itself to a variety of 
asaikhyati for the obvious reason that one reality never exists (is asat) in the form of another 
reality. In order to avoid all these difficulties the Prabhakara realist adopts the extreme theory 


1 Sri Bhasya, pp. 183 to 188 (N.S.P.)—1916. 
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of akhyáti. Though this is the only theory which could be said to be perfectly consistent with 


realism, it is not adequate to account for the volitional decision (pravrtti) and the further’ 


activity that follows a bhrama. As Vacaspatimisra points out in his Tátparyatiká (p. 89) and 


Bhamati, (p. 28) in the akhyativada, one could find as much justification in non-identification 


(abhedágraha), tor the two cognitions in cases of bhrama appearing as two cognitive units and 


consequently for the two objects in such cases appearing as different, as in non-discrimination 
(bhedagraha), for the two cognitions and their two objects in such cases appearing as one and 
thesame; and asa result, if there should be volitional decision in the direciion of activity on 
the latter ground, there should be volitional decision in the opposite direction of abstention on 
the former ground and the knower should hang between pravrtti and nivrtti. 
the advaitins endeavour to meet by propounding the theory of anirvacaniyakhyáti and explaining 
bhrama as experience of a relatively real object, which is neither absolute being (sat) nor absolute 


non-being (asat) nor both. According to the Advaitins, when nacre is seen as silver, for 


instance, what happens is this :—over the real substratum (adhisthana) represented by a nacre, 
nacre, or more correctly, nacre-delimited spirit (suktyavacchinnacaitanya), the beginningless 
positive mist of nescience (anadibhavarüpajfiana) happens to be thrown; when the sense of sight 
comes into relation with nacre in a general way, the mist is partly dispelled by the cognitive 
modification of antahkarana, which takes the form “this” (idamákáravrtti) ; the mist of nescience 
however, continues to veil the nacreness of what is seen as “this? (idam), and reinforced by the 
prepossessions of the knower’s mind and the similarity between the object seen as “this” and 
silver, undergoes wansformations, with the result that silver comes into being also with the 
cognition of silver, which is but a cognitive modification of nescience (suktyavacchinnacaitanya- 
dhisthitavidya rajatarupéna rajatakaravrttirüpega ca parinamate 1) ; silver, which thus comes into 
being has relative reality; it is said to be anirvacaniya in the sense that it does not admit of 
being definitely described as sat (being), or asat (non-being), or both ; and it is also said to be 
pratibhasika in the sense that it is coterminous with its presentation in cognition. It will thus 


be seen that the advaitin’s theory of bhrama regards it as a cognitive complex consisting of two 


cognitive factors, one of them being a vrtti of antahkarana and the other being a vrtti of avidya. 
According to this theory, the object of a bhrama is real in a relative sen 


se and comes into being 
along with the bhrama and lasts as along as the bhrama lasts ; 


and there is no need for accom- 
modation to asatkhyáti or for any complication in the form of extra-normal (alaukika) sense- 


relation. That the Advaitins have no particular animus against the advocates of anyathakhya- 
tivada is evident from the way in which they are readily willing to accept the explanation of 
anyathakhyati in the case of what is knowa as sopadhikabhrama, where the object of bhrama 
happens to be within the normal scope of the sense-organs, as for instance, in’ the erroneous 
perception of a crystal (sphatika) as red coloured, when a japá (China rose) is seen to be in its 
vicinity. Such students of Indian philosophy, as are capable of critically reviewing the five 


ee nen 


1 Advai. Pari. Venk P., p- 1 18. 
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^ theories" of bhrama (khyátivàda) set forth here, would not find it difficult to conceive of an 
appropriate graph by means of which the epistemological interrelation of these theories may be 
exhibited and comprehended. If one could imagine that epistemological thought starts with 
asatkhyati as centre and, in its endeavour to escape from it, swings forcibly between the two 
diametrical termini of anyathakhydti and akhyati, it would not be difficult to imagine that such 
thought inevitably describes a comprehensive epistemological circle in the form of anirvacaniya- 
khyáti, which easily accommodates itself to akhydti in respect of the non-discrimination of the 
two vrttis constituting a bhrama and to anyathükhyáti by complete surrender in the case of 
sopadhikabhrama. 


It would be quite appropriate to consider here the various views regarding the way in 
which the validity and invalidity of a cognition, or truth and error, or pramdnya and apramánya 


have to be accounted for and ascertained. The Naiyayikas hold that validity and invalidity 


of cognitions are made out through extrinsic considerations and are brought about by extrinsic 


circumstances. In other words, according to the Naiyüyikas, validity and invalidity 
-cannot be said to be intrinsically made out (svatograhya) or intrinsically brought about 
-(svatojanya). Intrinsicality (svatastva) in respect of the knowledge of reality consists in reality 


being made out by every means by which the cognition having it is ascertained but not ascer- 
tained to be invalid, This definition of svatogréhyatva is expressed thus in the technical 
language of Nyaya:—' “ Pramdnyasya | jfaptau svatastvam tadapramanyagrahakayavajjnanagraha- 


.kasamagrigrahyatvam ". Whenever a person knows that he cognises and does not know for the 


moment that he errs, he also knows that he validly cognizes :—this is the contention of the 
advocates of svatograhyatva or the theory that validity is intrinsically made out. Thus, if a 
person could become aware of the existence of a cognition in him in a hundred ways without 
becoming aware that that cognition is erroneous and if in any one of those cases he becomes 
aware of the cognition only without becoming aware of its validity, the definition of svatograh- 
yatva would not hold good and the view that validity is made out extrinsically (paratograhya) has 
inevitably to be accepted. The Naiyayikas explain their-position thus in regard to this question. 
A determinate cognition like “this is silver ” (idam rajatam) is called vyavasaya and it is pre- 


-sented first in the anuvyavasaya (after-cognition or consciousness of a cognition) which takes a 


form like this—‘‘I cognize this silver’ (idam rajatam jandmi), and in this anuvyavasaya, the 
validity of the cognition referred to is not presented. If such anuvyavasdya were to invariably 
take cognisance of the validity of such vyavasdya, it would not be possible to account 
for the doubt which an inexperienced person feels regarding the validity of such vyavasaya. 
-So, in such cases, the validity of the vyavasaya * this is silver " should be ascertained through 
-the practical result to which it leads. If the voluntary decision and activity following such 
vyavasdya should turn out to be fruitful and if the knower should actually find himself in a 
position to get the silver which he wanted, such vyavasaya (cognition) is recognized to be valid. 


1 Ta. Dip. Bal. P., p. 359. 
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The process of inference through which one's mind may pass in such cases is usually put in this: 


form :—* This cognition is valid, because it leads to a fruitful effort ; any cognition that leads 


to a fruitful effort is valid, as another valid cognition already realized to be such in experience: 


(idam jfianam prama; saphalapravrttijanakatvat ; yadyat saphalaprayrttijanakam tat jRanüm pramá ; 
yathà pramdntaram). It should be borne in mind, in this connection, that causing fruitful effort 


is, according to Nyaya, the ground of inferring validity, while validity itself consists in the’ 


cognition in question cognising a thing as possessing an attribute which it really has. [n that 
the Naiyayikas make the ascertainment of the truth of a cognition depended upon its agreement 
with its expected workings or, in other words, with the consequences which are expected to 
arise from it in the experience of the active subject, their view would appear to be closely similar 
to that of the modern pragmatist. However, they do not lose sight of the fact that pragmatism 


is only a method of ascertaining truth, that this method itself presupposes truth whose nature 


has to be explained independently of agreement with practical workings and that, if the truth 


presupposed by the pragmatic argument were itself to be ascertained pragmatically through: 
inference, the fault of regressus ad infinitum would inevitably follow. Having due regard to’ 


such difficuities, the Naiyayikas define truth as consisting in correspondenee with reality and 
thus combine their pragmatic theory with a theory which has much in common with what is 
known as the correspondence notion of truth in western philosophical literature. The Nyaya 


definition of validity (pramatva) makes it clear that truth consists in correspondence with: 


reality. The Naiyayikas also point out that, only in cases where a cognitionleads to effort in 
practical experience or it happens to be pravartaka, it becomes necessary to ascertain the 


validity of such cognition in order to ensure unfaltering effort (niskampapravrtti) ; and that, om 
the first occasion of halting effort (sakampapravrtti), it is not necessary that the cognition 


leading to such effort should have been definitely made out to be valid and it would do if such 
cognition should not have been definitely ascertained to be invalid. It can be easily seen from 
this that there is no room for any fear of anavastha (endless regression) or àtmasraya (self- 


dependence) in the pragmatic method of inferring truth as employed by the Naiyayikas. In: 


respect of the question how validity and invalidity are brought about, the Nyaya theory is that 


they are brought about by certain extrinsic circumstances which, for the sake of conveniences’ 


are called gunas (good features) and dosas (defects); in other words, the Nyaya theorists 
maintain paratastva (extrinsicality) in respect of the utpatti (production) of validity and 
invalidity of a cognition as well as in respect of their jñapti (knowledge). For instance, the 
validity of a perception is secured by the good feature (guna) consisting in the adequacy of the 
contact between the sense-organ concerned and its object ; and its invalidity is the result of 
defects such as distance and some disease affecting the sense-organ. 


It would be interesting to make here a comparative study of the epistemological theories 


put forward by other schools of Indian philosophy about the way in which truth and error are 
made out. The Sarhkhyas maintain that both validity and invalidity are intrinsically made out 
in the sense that it is by virtue of the reflection or proximity of the same cit (self-Iuminious- 
consciousness), that the existence of a Cognitive vrtti and its validity or invalidity are illuminated. 
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The Prabhakaras make no difference between vyavasaya and anuvyavasáya and maintain that, 
in every cognition,.the knower, the known object, and knowledge itself, along with its validity, 
are presented. They advocate the theory of intrinsicality (svatastvapaksa), in so far as validity 
(pramatva) is concerned; and there is no question of error(apramátva) in their theory, since 
they maintain that all experiences are valid (anubhütih prama). The Bhattas contend that 
cognition is to be inferred through its effect called jfiatata or prakatya, which consists in what 
some of them describe as temporary luminosity (praka$a) arising in known objects and referred 
to in proposition like ‘this is known’ (ayarh jñātah) and that, in such inference, the cognition 
which has caused jñātatā and its validity are presented. The validity which is thus intrinsically 
made out may be stultified by a subsequent sublating cognition; and thus, in the Bhatta theory, 
invalidity (apramatva) is extrinsically made out. The Bhattas are, therefore, to be taken to 
advocate svatastva in the case of validity and paratastva in the case of invalidity. Murarimisra, 
who does not go the whole hog either as Prabhakara or as Bhatta, but who is undoubtedly a 
Mimamsaka, recognises, like a Naiyayika, that a cognition (vyavasdya) is cognised by its 
after-cognition (anuvyavasaya), but maintains, unlike a Naiyayika, that the validity 
of vyavasaya is also presented in the same anuvyavasaya. It will thus seen that 
Murarimi$ra is an advocate of the theory of the intrinsicality of validity (pramatvarh svato 
grhyate). The Bauddhas, on the other hand, hold that all determinate knowledge (savikalpaka), 
in so far as one is conscious of it, is erroneous (aprama) and its apramitva is intrinsically made 
out; while, through inference, the validity (pramatva) of indeterminate cognition (nirvikalpaka) 
is extrinsically made out. The Buddhists thus advocate the theory of extrinsicality (paratast- 
vapaksa) in regard to validity and intrinsicality (svatastvapakga) in regard to invalidity. 
According to the Advaitins, the validity of a cognition is intrinsically made out in the sense 
that the witnessing inner spirit (saksicaitanya) which illuminates the valid cognitive vrtti, also 
illuminates its validity (pramatva) and the invalidity (apramatva) of a cognitive vrtti is inferred 
extrinsically, through the resultant effort becoming futile. 


In order to evaluate adequately the different theories of pramatva and apramatva set 
forth here, it is necessary to note that the Naiyayikas would answer in the affirmative, the 
question “Is error possible in realism '—and would explain the possibility of error by showing 
how a real substantive (visésya) and a real attribute (prakara) may be erroneously correlated 
when they are presented in cognition and thus save realism itself from being ruined by con- 
ceding the possibility of error. The Prabhakara realists think that any concession of the 
possibility of error (bhrama) would spell the ruin of realism and insist that all experiences are 
valid (anubhütih prama) and that the so-called bhramas involve an element of non-discrimina- 
tion (avivéka). The Bhatta realists adopt the anyathakhyati of Nyaya with the suitable modi- 
fications; and in order to effectively preserve realism, they would make the knowledge of 
cognition (jfiana) dependent upon the knownness (jüatata) of the object (jüeya) and thus 
provide an effective counterblast to idealism which seeks to merge all jneya in jnana. 
The Buddhist idealist rules out truth and considers all determinate knowledge (savikal— 
paka) erroneous. The advocates of the theory of intrinsicality of validity (pra- 
manyasvatasatvavadinh), more especially the Bhattas and the Advaitins, would generally 
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emphasise the ideas that, ina valid cognition, the object is not stultified by a subsequent 
cognition and is not merely re-exhibited through a reminiscent impression, the former of these 
two features being stressed in particular; and this way of looking at pramatva would be quite 
in accord with the view that apramatva is made out extrinsically and pramatva intrinsically- 
It may also be noted, with advantage, that, in the Nyaya theory, anuvyavasaya (the subject- 
ceptred after-cognition) is regarded as self-luminous (svaprakāśa) in the sense that it reveals 
itself along with the vyavasaya (the object-centred cognition in which the knower and knowledge 
are not presented); and that, in this respect, the Nyaya realist seeks to combine in a way his 
objectivism with an aspect of subjectivistic thought which is not incompatible with his realism. 
In this kind of compromise, a danger is lurking, as students of Advaita may easily see, and 
this danger consists in the manner in which the Nyaya view lends itself to anuvyavasaya being 
treated as a fragmentary appearance of the absolute reality represented by the absolute self- 
luminous consciousness called cit. 


An intelligent attempt to review synthetically all the theories of bhrama known to Indian 

philosophy will bring to light the fact that, in some manner or other, a negative element is 
involved in every one of the five khyativadas (theories explaining the nature of bhrama). Iu 
the asatkhyati doctrine, the negative element is obvious; and in atmakhyati doctrine, it is 
‘obvious in so far as objective externality is concerned. In the anyathakhyati view, the negative 
element is to be found in the samsarga part or in the idea that one reality is presented as 
another reality which it is not or that a real substantive is presented as having a real attribute 
which it has not; and in the akhyati doctrine, one can easily detect the negative element in the 
idea of non-discrimination (avivéka). The anirvacaniyakhyati doctrine appears on the surface 
to eschew the negative element for the conception of * bhrama; but, in fact, the negative 
element is replaced by relativity, which implies a negative element and transfers the negative 
element from the side of object to the side of definite predication (nirvacana) with reference to 
the object. A careful investigation of the Advaitin's anirvacaniyakhyati, as compared with 
the other theories of bhrama, would lead to the mystery of error being unravelled through the 
disentanglement of negativity, which is the inner core of bhrama. But this would not amount 
*o all the theories of bhrama being reduced to the level of asatkyhati; for, it should be 
remembered that negativity is only the other side of relativity and one aspect of reality. If one 
might be permitted here to indulge for a while in epigrammatising, one might well say that yes 
(sat) and no (asat) are the fulcra of all epistemology as they are of all metaphysics; that yes 
and no are but phases of the same reality : that all appearances are the off-spring of a cross 
between yes and no; that it will be evident through the germination of yes and no, that yes is 
no and no is yes and that error (bhrama) is the antechamber of truth (prama). 


Mandana’s contribution to advaitic ontology and advaitic exegesis and ethics is no 
Jess important than his contribution to advaitic epistemology. In the Brahma-kanda of the 
Brahmasiddhi, Mandana elucidates the nature of reality as the absolute Brahman and shows 
that, according to the Upanisads, it is the only reality-and absolute existence, consciousness and 


bliss (sat, cit and ananda) and that as absolute ananda, it constitutes the highest purusartha, 
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viz, moksa (pp. 4, 5) and incidentally, the negative conception of apavarga, which, according 
to the Naiyayikas, consists in the annihilation of all the duhkhas, is shown to be unsustainable. 
(p. 16). In the Tarkakanda of the Brahmasiddhi (pp. 39-44), Mandana maintains by an 
elaborate process of reasoning, the relative superiority of the advaita texts, as pramana, in 
relation to perception and other pramanas, refutes (pp. 63-70) the doctrine of bhedabheda 
advocated by Kumarila and Bhartrprapafica, and in a brilliant critique (pp. 44-63) of 
the cencept of difference (bhéda), shows how the reality of this concept cannot be maintained 
with the help of any of the recognised means of valid knowledge. In the Niyoga-kanda of the 
Brahmasiddhi, Mandana exposes fully (pp. 115, 117), the hollowness of the Prabhakara concept 
of niyóga or karya, shows how this concept would turn out to be an unmeaning shibboleth 
unless it is reduced to the form of istasadhanatva (contributoriness to a desired end) and 
explains fully (pp. 74, 75, 151-5), how it would be vain to attempt to bring Brahman-realisation 
directly within the scope of any kind of injunction (vidhi) ; and incidentally in this kanda, 
Mandana's views about Jivanmukti (pp. 129-33), the place of karma and Upasanà in the 
advaitic scheme of mukti and the nature of bhrama (erroneous cognition) are also fully discussed 
(pp. 136-50). In the fourth kanda of this work, called the siddhi-kanda, Mandana winds 
up his exposition of the Brahman-doctrine, by setting forth his bhavadvaita interpretation of 
the negative Upanisadic texts (nisedhavakyani) and by pointing out how even vedantic texts 
may be linked with purposeful activity! (pravrtti) by taking into account the pravrtti in the 
direction of the meditation (upasana) necessary for transforming the indirect verbal cognition 
arising from the mahavakyas into direct Brahman-realisation (Brahma-saksatkara). ^ 


Several striking features are noticeable in Mandana’s philosophical attitude. He shows 
a refreshing independence of judgement, but never carries it to the point of a rebel mentality 
and readily benefits himself by loyalty to reliable and sound authority and tradition whenever 
he finds it desirable to do so. He is perfectly loyal to Kumarila on the main questions of 
Mimamsa-exegesis but criticises him in a fearless manner when he has to do so in the interest 
of advaita-siddhanta of the Upanisads. He derives his advaitic inspiration mainly from the 
pre-Sankara phase of Sabdadvaita and Sattadvaita expounded by Bhartrhari; but he does not 
hesitate to discard the view of Bhartrhari and other Vaiyakaranas in regard to the concept of 
bhavana. He refuses to be dazzled by the brilliant glamour of Sarhkara’s exposition in 
regard to the question of complete renunciation of all kinds of activities (karma) and has the 
courage to adopt a reasonable compromise with the Mimamsakas by assigning to karma and 
upasana their place in his scheme of Brahman-realization. He has also the clarity of vision and 
sobriety necessary for duly appreciating the soundness of the contention of the Naiyayikas that 
Sabda can give rise only to a determinate judgement involving relation and he holds that the 
direct realization of the absolute unrelated Brahman (nirguna-brahmasaksatkara) results from 


1 यदि मतम्‌-प्रत्यक्षादीन्यपि प्रवृत्यज्ञान्येव, हानोपादानादिलक्षणायाः प्रवृत्तेस्तन्मूळत्वात्‌; ser 
्रत्यङ्गस्वमत्राप्यस्त्येव, शब्दाखमिते ब्रह्मणि साक्षात्करणाय प्रवृत्तेरिष्त्वात्‌ । !? (p. 159) 
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constant contemplation (prasarhkhyana) on the knowledge of the truth got from the Upanisadic 
texts. He accepts the sphótavada, without losing himself in the mysticism of §abda-brahman. 
He recognises (p. 36) the value of Sarinyasasrama but refuses to elevate it above the grhastha- 
$rama (pp. 36-7). He recognises the possibility of jivanmukti (p. 132) but sees clearly the 
difficulties in the view which recognizes the possibility of jivanmuktas reincarnating themselves 
in many an embodied existence. It would be clear from a perusal of Mandana's works that 
they constitute a well-rounded scheme of philosophical thought which passes through important 
stages of accommodation with the Nyaya, Vyikarana and Mimirhsi systems of thinking, in 
respect of the nature of §abdajfiana, sphota and pravartand (as istasddhanatva), and culminates 
in the Brahmadvaita of the Brahmasiddhi. These compromises came to be viewed by some of 
Mandana’s contemporaries like Suré$vara and by some post-Sankara advaitins like Madhu- 
sudanasarasvatj, as symptomatic of philosophical nervousness. But, having regard to the fact 
that Mandana expounded his advaita doctrine with all these features of compromise in an age 
which was dominated by the uncompromising type of advaita preached by Sathkara in an 
overwhelmingly brilliant style, the fairer view would appear to be that Mandana had the 
Courage to refuse to play to the gallery and fearlessly preferred to remain a sweetly reasonablee 
accommodating and electric type of advaitin, not caring for the plaudits which he might have, 
gained by adopting Samkara's aggressive and uncompromising advaitism. The heritage which 
Mandana has left in his works has influenced contemporary and later writers in a remarkable 
manner. The criticisms of the concept of bhéda found in advaitic literature, including the 
works of Surésvara,1 are mostly polemical amplifications of the critique of difference in 
Mandana’s Brahmasiddhi. Mandana’s view that istasadhanatva is vidhyartha is found used even 
by Surésvara® in criticising the Mimarhsa view that all the Vedic texts should be understood 
to teach directly or indirectly some form of activity. All the distinctive features of what is 
known as the Vacaspatiprasthana in the post-Sankara literature are really inherited from 
Mandana’s Brahmasiddhi. An impartial estimate of Mandana’s works would certainly result 


in a full vindication of the claim which Mandana himself puts forward in the concluding verse 
of his Brahmasiddhi—in the lines :— 


—“ Sadyah praksálayanti ghanamapi jagatam tirthadustarkapankam 
Sa ~ x Brahmasiddhih.”’ 


1 Brhad. Vart, pp, 1670 and 1685. | 
2 Brhad. Vart, (Sambandhavartika), verses 632 and 637. 
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SECTION IV 
THE COMMENTARIES ON THE BRAHMASIDDHI 


So far, four commentaries are known to have been written on Mandana’s Brahmasiddhi. 
The earliest of them is the Tattvasamiksá by Vacaspatimiséra, written in the former half of the 
9th century A.D. It is known only through references,! and no manuscript of this commentary 
has yet been discovered to exist anywhere at the present moment. All that can be said about 
:the Tattvasamiksd is that it is an extensive and learned work written in the same characteristically 
rhythmic and stately style that readers of Vacaspati’s available works are familiar with. Cit- 
-sukha, who flourished in the beginning of the 13th century, wrote a brief commentary on the 
Brahmasiddhi, called Abhipraya-prakásikà and it is available in manuscript in the Government 
‘Oriental Manuscripts Library, Madras (R. No. 3853). Anandapiirna alias Vidyasagara, wrote, 
in the latter part of the 16th century, a copious commentary on the Brahmasiddhi, called 
Bhavasuddhi, and this also is available in manuscript in the Government Oriental Manuscripts 
‘Library, Madras (R. No. 3967). The commentary on the Brahmasiddhi, now published in this 
„edition as Part II, is by one Sankhapani, about whom nothing definite is known. The only 
information available about this commentator from a Malabar tradition is that he was.a 
Nambudiri Brahmin of Malabar. In one of the Manuscripts of Sankhapani's commentary, 
which is noticed in Part II (p. 147) of the Adyar Library catalogue of Sanskrit manuscripts, the 
name ‘‘ Samiksaphakkika”’ is reported to have been given on a fly-leaf and this name is given 
within brackets in that catalogue. From this name it may be conjectured, that Sankhapani’s 
commentary closely follows Wacaspatimisra’s Tattvasamiksd. The copiousness and lucidity 
of Sankhapani’s commentary and its close relation to the Tattvasamiksd are the chief 
reasons which have determined the inclusion of this commentary in this edition. 


1 Bhama ti, p a ] 020, epilogic verse 3. 
9 i 
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The text of the Vibhrama-viveka, by Acàrya-Mandana-miára, which appeared in Vol. t 
of the Journal of Oriental Research, Madras, is based on a single ms. of the work deposited 
in the Government Oriental Manuscripts Library, Madras. The ms. shows lacunae in several 
places and corrupt readings in several others However, much of the matter in the Vibhrama- 


viveka is found partly in verse and partly in prose in the niyogokdnda of Acàrya-Mandana's 


great Advaita work—Brahmasiddhi. (Vide pp. 136-150 of the third kinda of the Brahmasiddhi, 
edited by Prof. Kuppuswami Sastri—to be issued shortly from the Government Press, 
Madras). With the help of this portion of the Brahmasiddhi and the other works of Mandana, 
more especially his Vidhiviveka, and with the help of Kumarila's Sloka-varttika, it has been found 
possible to suggest additions and emendations for filling up the lacunae and removing the 
errors. These additions and emendations are enclosed within square brackets and they are the 
best that the editors could possibly suggest with the available material. 


Acarya-Mandana was a great Mimamsaka and Advaitin. In all probability, he was one 
of the disciples of Kumarila and was one of the elder contemporaries of Samkara. He was: 


one of the foremost exponents of a pre-Samkara phase of advaita, which exhibited striking 
doctrinal differences as compared with Sathkara’s advaita, such as, for instance, the non- 


recognition of Jivan-mukti and the insistence on meditation as an indispensable aid to the 


mahavakyas leading to Brahman-realisation. The common belief that Mandana is identical 
with Suresvara, one of the Sannyasin disciples of Sarhkara, is based on some recent confusion 
introduced in some of the Sarikaravijayas and is wholly at variance with fact. The reasons 
which lead to these conclusions are explained at some length in introduction of the edition of 
the Brahmasiddhi, above referred to. In addition to the Vibhrama-viveka, Acatya-Mandana 
wrote the Vidhivivcka, Bhávaná-viveka, Brahmasiddhi, Sphota-siddhi and Mimamsda-bhasyanukra- 
manikd. Of these six works, the printing of the Brahmasiddhi and Sphotasiddhi is finished and 
they will shortly be issued respectively from the Government Press and the Sanskrit department 
of the Oriental Institute of the Madras University ; and the other four works have already been 
made available in print. 


Error or erroneous cognition is the central problem of epistemology and it is the main’ 


theme of this work. The four chief theories of bhrama (Khyativada)—atma-khyati, asat-khyati, 


akhyati and anyathakhyati—are briefly stated and critically reviewed in this work and the Bhatta 


theory of viparitakhyati, which is practically the same as the Nyaya theory of anyathakhyati 
with slight variation, is sought to be maintained. In doing this, Mandana incidentally prepares’ 


* Introduction to the text ed. by Prof. Kuppuswami Sastri and T. V. Ramachandra 
Dikshitar. Madras Oriental Series No. I. 1932. 
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{he way for the advaita theory of anirvacaniya-khyáti. The akhyáti theory of the Prabhakaras 


is fully refuted by an elaborate course of reasoning. 


It would be very helpful to students of Indian epistemology to make, in this connection 


‘a critical and comparative study of the various theories of bhrama (khyativada) propounded by 


the different schools of Indian philosophy. There are five theories of bhrama; viz., the theory 
of self-apprehension (atmakhyáti), the theory of non-being's apprehension (asatkhyati), the 
theory of non-apprehension (akhyati), the theory of misapprehension (anyathakhyati), and the 
theory of indefinable’s apprehension (anirvacaniyakhyáti). The Yogacara school of Buddhism, 
otherwise known as the Vijiianavada school, explains erroneous cognition as consisting in the 
‘self’, which is identical with consciousness, externalising itself in the form of objects like 
silver; all determinate cognitions of objects, according to the Yogacara subjectivists, are 


‘erroneous; this theory of bhrama is called atmakhyativdda (theory of self-apprehension). The 


Nihilistic school of Buddhists, otherwise known as the Madhyàmaka school; explains bhrama 
as consisting in the cognition of a non-being (asat) ; in the case of the erroneous cognition 
‘this is silver? which arises where there is no silver, the object of the cognition is a non-being 
{asat); on the strength of experience, even non-being should be taken to admit of being 
.cognised ; this theory of bhrama is known as asatkhyátivada. The Prabhakara school of 
Mimamsakas eaplains all cases of bhrama as cases of non-apprehension. They contend that, 
in the cognition of silver where only nacre is seen, two cognitions arise in fact, one cognition 
being the perception of nacre in a general way as this (idam) and not as possessing the 
distinctive feature of nacreness, and the other cognition being the recollection of silver previously 
.cognised. elsewhere. The recollection of silver in this case is not identified by the knower as 
recollection, but is cognised by him merely as cognition, since the object of recollection—viz., 
silver is thought of merely as silver, stripped of its association with past time and the particular 
place where it was seen, The Prabhakaras describe such recollection by the phrase pramustata- 
ttakasmarana or ‘recollection of an object robbed of its that-ness ’ In certain other cases of 
bhrama like “the conch is yellow ° (pitah sankhah), the Prabhakara theorist explains that two 
imperfect perceptions arise, one being the visual perception of a conch as such, its real colour 
being missed and the other being the visual perception of the yellow colour of the bilious matter 
which causes jaundice (pittadravyapitima), the relation of the yellow colour to the bilious 
substance being missed. Thus in all cases of bhrama, two distinct cognitions — either a percep- 
tion and a recollection or two perceptions—arise; their distinctions is missed; and the difference 
between objects comes to be missed for the time being ; as a result of such non-discrimination, 
volitional decision (pravrtti or yatna) leading to voluntary activity arises; a voluntary activity 
with a view to seizing the object of bhrama, such as silver, follows; the knower in such case; 
acting on bis knowledge realises through his experience that his activity has become futile, as 
he finds only nacre on the particular spot and no silver at all; and in those cases, in view of 
the fact that the volitional decision ( pravrtti) of the knower concerned leads to a futile activity, 
the cognitive antecedent of such a futile pravrtti is technically called bhrama. It will be seen 
4hat, while the Prabhakaras are prepared to give a place to the term bhrama intheir vocabulary, 
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they maintain that all experiences are valid (anubhitih pramé) and that the so-called cases of 


the bhrama are only undiscriminated jumbles of cognitions whose objects also happen to be 
undiscriminated for the time being (Jjüanayoh visayayosca vivekagrahat bhramah). In other 
words, according to the Pribhakaras, to experience is to experience validly and to err in 
experience is to experience imperfectly, though validly, the imperfection consisting merely in 
non-discrimination and not in misapprehension. 


The Bhattas, for all practical purposes, adopt the Nyàya theory of bhrama, with this- 


diflerence—that they describe a bhrama as viparitakhyati or contrary experience ; that they do 
not account for bhrama through extra-normal sense-relation ; and that the relation (samsarga): 
between nacre and silverness (rajatatva) or ‘idam and rajatam ° (* this’ and 'silver?), in the 
case of the misapprehension of nacre as silver, is a non-being (asat). 


Among the Vedantins, those of the dualistic school (dvaitinah) maintain what they call 
their own version of anyathakhyáti and contend that, in cases of erroneous experience like 
Suktirajata-bhrama, the silver which is presented in bhrama is no-being out-and out (atyantásat ) 
within the sphere of nacre, though it is real else-where ; and the chief argument in support of 
this view is that the sublating cognition ( badhakapratiti), which arises later takes the form— 
“There was no silver at all here in the past ; it is not here now; and it will never be here in the 


future” (ndtra rajatam dsit, asti, bhavisyati), and it totally denies the existence of silver within: 


the sphere of nacre in the past, the present and the future. The Vedantins of the Visistadvaita 
school adopt the Prabhakara theory of akhyati with certain modific 
of akhyati is known as ‘non- 


ations and their version 
apprehension cum apprehension of reality ° (akhyatisamvalita- 
satkhyati), Sri Ràmünuja and his followers hold that the object of bhrama is always real and 
there is strictly speaking no invalid cognition at all. 


In the perception of nacre as silver, 
it is the silver which is included among the compone 


nt parts of nacre that is seen. They 
assume that substances which are similar must have some component parts in com 


that silver is made up of parts of nacre and parts of silver and is called silver because the 
constituent parts represented by silver predominate ; that in the constitution of nacre, like- 
wise, the predominating part is represented by nacre and there is a small portion of silver; and 
that this small portion of silver is, that happens to be seen when nacre is seen as silver. Thus 
according to the school of Sri Ramianuja, a person who errs in cognition really blunder 
a subtle truth, which, under normal conditions, in missed or ignored. 


mon, 


S into 


A critical student of Indian philosophy would find reason to be dissatisfied with every 
one of these theories of bhrama. The non-existent or non-being (asat) is an absolute zero and 
cannot be presented in any experience, though the Madhyamakas insist that w 
the matter and have to recognise the possibility of asat being presented in e 
strength of experience itself. The Yogacira idealist endeavours to improve upon the nothing- 
istic explanation of the Madhyamakas by saying that consciousness comprises its con-figuration 
(sikaram vijfiinam), and in its externalised form, it is presented in itself as its object. But 


€ are helpless in 
Xperience on the 
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one can easily see that this explanation involves a number of inconsistencies, The Nyaya 
realist realises that nothing but reality (sat) admits of being presented in experience; he explains 
that error consists in confounding one reality with another reality and complicates his theory by 
trying to bring the absent reality within the range of the sense-organ concerned through the 
extra-normal relation (alaukika-sannikarsa) represented by some form of cognition itself 
(jilanalaksanapratyasatti). The Bhatta realists, while adopting the theory of anyathakhyati, 
find it necessary to accommodate themselves to the asatkhyati theory, in holding that the 
samsarga element in the apprehension of nacre as silver and in such other cases is a non-being 
(asat). The Prabhakara realist sees the danger of compromise with the asatkhyati on the one 
side, and on the other side, sees how the Nyaya theory that one reality is presented as another 
reality (sadantaram sadantaratmana grhyate) would inevitably reduce itself to a variety of 
asatkhyati for the obvious reason that one reality never exists (is asat) in the form of another 
reality. In order to avoid these difficulties the Prabhakara realist adopts the extreme theory of 
akhyati. Though this is the only theory which could be said to be perfectly consistent with 
realism it is not adequate to account for the volitional decision (pravrtti) and the further 
activity that follows a bhrama. As Vacaspati-misra points out in the Tatparyatika and Bhamati, 
(in the akhyativada) one could find as much justification in non-identifieation (abhedagraha), 
for the two cognitions in cases of bhrama appearing as two cognitive units and consequently for 
the two objects in such cases appearing as different, as in non-discrimination (bhedagraha), for 
the two cognitions and their two objects in such cases appearing as one and the same; and as a 
result, if there should be volitional decision in the direction of activity on the latter ground, 
there should be volitional decision in the opposite direction of abstention on the former ground 
and the knower should hang between pravrtti and nivrtti. These difficulties, the Advaitins 
endeavour to meet by propounding the theory of anirvacaniya-khyati and explaining bhrama 
as experience of a relatively real object, which is neither absolute being (sat), nor absolute 
non-being (asat), nor both. According to the advaitins, when nacre is seen as silver, for 
instance, what happens is this :—over the real substratum (adhisthana) represented by a nacre, 
or more correctly, nacre-delimited spirit ($uktyavacchinnacaitanya), the beginningless positive 
mist of nescience (anadibhavarüpajfiana) happens to be thrown; when the sense of sight comes 
into relation with nacre in a general way, the mist is partly dispelled by the cognitive modifica- 
tion of antah-karana which takes the form ‘this’ (idamakaravrtti); the mist of nescience, 
however, continues to veil the nacreness of what is seen as this (idam), and reinforced by the 
prepossessions of the knower’s mind and by the similarity between the object seen as ‘this’ 
and silver, undergoes transformation, with the result that silver comes into being also with the 
cognition of silver, which is but a cognitive modification of nescience (Suktyavacchinnacaitanya- 
dhisthitavidya rajatarüpema rajatakara-vrttirüpena ca parinamate); silver which thus comes 
into being has relative reality; it is said to be anirvacaniya in the sense that it does 
not admit of being definitely described as set (being), or asat (non-being) or both: and it 
is also said to be pratibhasika in the sense that itis coterminous with its presentation in 
cognition. It will thus be seen that the Advaitin's theory of bhrama regards it as a cognitive 
complex consisting of two cognitive factors, one of them being a vrtti of antahkarana and the 
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other being a vrtti of avidya, According to this theory, the object of a bhrama is real in a 
relative sense and comes into being along with the bhrama and lasts as long as the bhrama 
lasts ; and there is no need for accommodation to asatkhyati or for any complication in the 
form of extra-normal (alaukika) sense-relation. That the Advaitins have no particular animus 
against the advocates of anyathakhyativada is evident from the way in which they are readily 
willing to accept the explanation of anyathakhyati in the case of what is known as sopadhika- 
bhrama, where the object of bhrama happens to be within the normal scope of the sense-organ, 
as, for instance, in the erroncous perception of a crystal (sphatika) as red-coloured when a japa 
(China rose) is seen to be in its vicinity. Such students of Indian philosophy as are capable 
of critically reviewing the five * theories’ of bhrama (khyativada) set forth here would not find 
it difficult to conceive of an appropriate graph by means of which the epistemological interrela- 
lation of these theories may be exhibited and comprehended. If one could imagine that 
epistemological thought starts with asat-khyati as centre and, in its endeavour to escape from 
it, swings forcibly between the two diametrical termini of anyathakhyati and akhyati, it would 
not be éfficult to imagine that such thought inevitably describes a comprehensive epistemolo- 
gical circle in the forms of anirvacaniyakbyati, which easily accommodates itself to akhyati in 
respect of the non-discrimination of the two vritis constituting a bhrama and to anyathakhyati 
by complete surrender in tbe case of sopüdhikabhrama. 


It would be quite appropriate to consider here the various views regarding the way in 
which the validity and invalidity of a cognition, or truth and error, or pramanya and apramanya 
have to be accounted for and ascertained. The Naiyayikas hold that validity and invalidity 
of cognitions are made out through extrinsic considerations and are brought about by extrinsic 
circumstances. In other words, according to the Naiyayikas, validity and invalidity cannot 
be said to be intrinsically made out (svatograhya) or intrinsically brought about (svatojanya)- 
Intrinsicality (svatastva) in respect of the knowledge of reality consists in reality being made 
out by every means by which the cognition having it is ascertained but not ascertained to be 
invalid. This definition of svatogrdhyatva is expressed thus in the technical language of 
Nyaya:—'*pramányasya jnaptau svatastvam tadapramanya-agráhakayavajjfianagrühaka-samagri- 
grahyatvam.” Whenever a person knows that he cognises and does not know for the moment 
that he errs, he also knows that he validly cognises :—this is the contention of the advocates 
.of syatograhyatva or the theory that validity is intrinsically made out. Thus, if a person could 
‘become aware of the existence of a cognition in him in a hundred ways without becoming 
aware that that cognition is erroneous and if in any one of those cases he becomes aware of 
the cognition only without becoming aware of its validity, the definition of syatograhyatva 
*would not hold good and the view that validity is made out extrinsically (paratograhya) has 

inevitably to be accepted. The Naiyayikas explain their position thus in regard to this question. 
A determinate cognition like “this is silver” (idam rajatam) is called vyavasaya and it is 
presented first in the anuvyavasaya (after-cognition or consciousness of a cognition) which takes 
a form like this—** I cognise this silver” (idam rajatam jandmi), and in this anuvyavasáya, the 
validity of the cognition referred to is not presented. Jf such anuvyavasdya, were to invariably 
takes cognisance of the validity of such yyavasaya, it would not be possible to account for the 
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doubt which an inexperienced person feels regarding the validity of such vyavasaya. So, in 
such cases, the validity of the vyavasdya “this is silver ” should be ascertained through the 
practical result to which it leads, If the voluntary decision and activity following such 
yyavasaya should turn out to be fruitful and if the knower should actually find himself in a 
position to get the silver which he wanted, such vyavasaya (cognition) is recognised to be valid. 
The process of inference through which one's mind may pass in such cases is usually put in 
this form: “This cognition is valid, because it leads to a fruitful effort ; any cognition that 
leads to a fruitful effort is valid, as another valid cognition already realised to be such in 
experience. (Idam jiidnam pramü; saphalapravrttijanakatvát ; yadyat saphalapravrttijanakam tat 
jňānam pramá; yathd pramántaram). It should be borne in mind, in this connection, that 
causing fruitful effort is, according to Nyaya, the ground of inferring validity, while validity 
itself consists in the cognition in question cognising a thing as possessing an attribute which it 
really has. In that the Naiyayika makes the ascertainment of the truth of a coga ition dependent 
upon ils agreement with its expected workings or, in other words, with the consequences which. 
are expected to arise from it in the experience of the active subject, their view would appear to 
be closely similar to that of the modern pragmatist. However, they do not lose sight of 
the fact that pragmatism is only a method of ascertaining truth, that this method itself 
presupposes truth whose nature has to be explained independently of agreement with practical 
workings and that, if the truth presupposed by the pragmatic argument were itself to be 
ascertained pragmatically through inference, the fault of regressus ad infinitum would inevitably 


.follow. Having due regard to such difficulties, the Naiyayikas define truth as consisting in 


correspondence with reality and thus combine their pragmatic theory with a theory which has 
much in common with what is known as the correspondence notion of truth in Western 
philosophical literature. The Nyaya definition of validity (pramatva) makes it clear that 
truth consists in correspondence with reality. The Naiyayikas also point out that only in 
cases where a cognition leads to effort in practical experience or it happens to be pravartaka, 
it becomes necessary to ascertain the validity of such cognition in order to ensure unfaltering 
effort (niskampapravrtti) ; and that, on the first occasion of halting effort (sakampapravriti), 
it is not necessary that the cognition leading to such effort should have been definitely made out 
to be valid and it would do if such cognition should not have been definitely ascertained to 
be invalid. It can be easily seen from this that there is no room for any fear of anavastha 
(endless regression) or atmasraya (self-dependence) in the pragmatic method of inferring truth 
as employed by the Naiyayikas. In respect of the question how validity and invalidity are 
brought about, the Nyaya theory is that they are brought about by certain extrinsic circum- 
stances which, for the sake of convenience, are called gunas (good features) and dosas 
(defects) ; in other words the Nyaya theorists maintain paratastva (extrinsicality) in respect of 
the utpatti (production) of validity and invalidity of a cognition as well as in respect of their 
jüpati (knowledge). For instance the validity of a perception is secured by the good feature 
(guna) consisting in the adequacy of the contact between the sense-organ concerned and its. 
object; and its invalidity is the result of defects such as distance and some disease affecting the 


sense-organ. 
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It would be interesting to make here a comparative study of the epistemological theories 
put, forward by other schools of Indian philosophy about the way in which truth and error are 
made out. The Sirikhyas maintain that both validity and invalidity are intrinsically made out 
in the sense that it is by virtue of the reflection or proximity of the same cit (self-luminious 
consciousness), that the existence of a cognitive vrtti and its validity or invalidity are illumi- 
nated. Prabhakaras make no difference between vyavasaya and anuvyavasaya and maintain 
that, in every cognition, the knower, the known object, and knowledge itself, along with its 
validity, are presented. They advocate the theory of intrinsicality (svatastvapaksha), in so far 
as validity (pramàátva) is concerned; and there is no question of error (apramatva) ia their 
theory, since they maintain that all experiences are valid (anubhütih prama). The Bhattas 
contend that cogaitioa is to be inferred through its effect, called jfiatata or prákatya, which 
consists iu what some of them deseribe as a temporary luminosity (praka$a) arising in known 
objects and referred to in propositions like *this is known’ (ayam jñātah); and that, in such 
inference, the cognition which has caused jiiatata, and its validity are presented. The validity 
which is thus intrinsically made out may be stultified by a subsequent sublating cognition ; and 
thus, in the Bhatta theory, invalidity (apramatva) is extrinsically made out. The Bhattas are, 
therefore, to be taken to advocate svatastva in the case of validity and paratastva in the case of 
invalidity. Murarimisra, who does not go the whole hog either as Prabhakara or as Bhatta, 
but who is undoubtedly a Mimamsaka, reeognises, like a Naiyayika, that a cognition 
(vyavasaya) is cognised by its after-cognition (anuvyavasaya) but maintains, unlike a Naiyayika, 
that the validity of vyavasaya is also presented in the same anuvyavasaya. It will thus be seen 
that Muràrimisra is an advocate of the theory of the intrinsicality of validity (pramatvam svato 
grhyate). The Bauddhas, on the other hand, hold that all determinate knowledge (savi- 
Kalpaka), in so far as one is conscious of it, is erroneous (apramà) and its apramatva is 
intrinsically made out; while, through inference, the validity (pramatva) of indeterminate 
cognition (nirvikalpaka) is extrinsically made out. The Buddhists thus advocate the theory 
of extrincality (paratastvapaksa) in regard to validity and intrinsicality (svatastvapaksa) in 
xegard to invalidity. According to the Advaitins, the validity of a cognition is intrinsically 
made out in the sense that the witnessing inner spirit (saksicaitanya), which illuminates the 
valid cognitive vrtti, also illuminates its validity (pramatva) ; and the invalidity (apramatva ) 
of a cognitive vrtti is inferred extrinsically, through the resultant effort becoming futile. 


In order to evaluate adequately the different theories of pramatva and apramatva set 
forth here, it is necessary to note that the Naiyayikas would answer in the affirmative, the 
question—‘ Is error possible in realism?” and would explain the possibility of error by showing 
how a real substantive (viSesya) and a real attribute (prakara) may be erroneously correlated 
when they are presented in cognition and thus save realism itself from being ruined by conced- 
ing the possibility of error. The Prabhakara realists think that any concession of the possibility 
of error (bhrama) would spell the ruin of realism and insist that all experiences are valid 
(anubhütih prama) and that the so-called bhrama involves an element of non-discrimination 
daviveka). The Bhatta realists adopt the anyathakhyati of Nyaya with suitable modifications ; 
and in order to effectively preserve realism, they would make the knowledge of cognition 
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(jfiàna) dependent upon the knownness (jfiatatà) of the object (jfieya) and thus provide an 
effective counterblast to idealism whlch seeks to merge all jñeya in jfiana. The Buddhist 
idealist rules out truth and considers all determinate knowledge (savikalpaka) erroneous. The 
advocates of the theory of intrinsicality of validity (pramanyasvatastva-vadinah), more 
especially of Bhattas and the Advaitins. would generally emphasise the ideas that, in a 
valid cognition, the object is not stultified by a subsequent sublating cognition and 
is not merely re-exhibited through a reminiscent impression, the former of these two 
features being stressed in particular; and this way of looking at pramatva would be quite in 
accord with the view that apramatva is made out extrinsically and pramatva intrinsically. Jt 
may also be noted, with advantage, that, in the Nydya theory, anuvyavasaya (the subject- 
centred after-cognition) is regarded as self-luminous (svapraka$a) in the sense that it reveals 
itself along with the vyavasaya (the object-centred-cognition in which the knower and knowledge 
are not presented); and that, in this respect the Nyaya realist seeks to combine in a way his 
objectivism with an aspect of subjectivistic thought which is not incompatible with his realism. 
In this kind of compromise, a danger is lurking, as students of Advaita may easily see, and this 
danger consists in the manner in which the Nyāya view lends itself to anuvyavasaya being 
treated as a fragmentary appearance of the absolute reality represented by the absolute self- 
luminous consciousness called cit. 


An intelligent attempt to review synthetically all the theories of bhrama known to Indian 
philosophy will bring to light the fact that, in some manner or other, a negative element is 
involved in every one of the five khyativadas (theories explaining the nature of bhrama). In 
the asatkbyati doctrine, the negative element is obvious; and in atmakhyati doctrine, it is 
obvious in so far as objective externality is concerned. In the anyathakhyati view, the 
negative element is to be found in the samsarga part or in the idea that one reality is presented 
as another reality which it is not or that a real substantive is presented as having a real 
attribute which it has not; and in the akhyati doctrine, one can easily detect the negative 
element in the idea of non-discrimination (aviveka). The anirvacaniyakhyati doctrine appears 
on the surface to eschew the negative element from the conception of bhrama ; but, in fect, 
the negative element is replaced by relativity which implies a negative element and transfers 
the negative element from the side of object to the side of definite predications (nirvacana) 
with reference to the object. A careful investigation of the Advaitin's anirvacaniyakhyati, as 
compared with the other theories of bhrama, would lead to the mystery of error being unravelled 
through the disentanglement of negativity, which is the inner core of bhrama. But this would 
not amount to all the theories of bhrama being reduced to the level of asatkhyati ; for, it should 
be remembered that negativity is only the other side of relativity and an aspect of reality. If 
one’ might be permitted here to indulge fof a while in epigrammatising, one migh well say that 
‘yes’ (sat) and ‘no’ (asat) are the fulera of all epistemology as they are of all metaphysics ; 
that ‘yes’ and ‘no’ are but phases of the same reality ; that all appearances are the offspring 
of a cross between ‘yes’ and ‘no’; that it will be evident through the germination of * yes’ and 
‘no’, that ‘yes? is ‘no’ and ‘no १ is ‘yes’ ; and that error (bhrama)' is the antechamber of. 


> 


truth (pramà). 


1The history of Bhrama-theories has been dealt with by Prof, Sastri in his Int. 
to Brahmasiddhi also.— Ed. 
10 
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COMPROMISES IN THE HISTORY OF ADVAITIC THOUGHT’ 


FROM THE EARLIEST TIMES TO THE DAYS 
OF BRAMANANDA SARASVATT 


(1) 


I am thankful to the Syndicate of the Madras University for the honour they have done me by 
inviting me to deliver this year’, the lectures instituted in commemoration of Dewan Bahadur 
K. Krishnaswami Rao. I have undertaken to lecture to you on compromises in the devclopment 
of advaitic thought. There will be two lectures. In the first lecture, to-night, I propose to speak 
chiefly about certain typical cases of accommodation, which are worthy of notice in the course of the 
development of Advaitic thought during the Vedic age and the early post-Vedic age. ‘The second 
lecture, which will be delivered to-morrow, will comprise two parts, the former of which will deal 
with the noteworthy instances of compromise during the later post-Vcdic age, and the latter will 
suggest the lines on which all these cases of compromise may be evaluated. 


Accommodation, economy, management, conformity or compromise—these terms stand for a pacific, 
conciliatory, synthesising attitude of mind, tending to differences being minimised and settled through 
adjustment of principles and views. As stated by John Morley, ? “ the one commanding law is that 
men should cling to truth and right, if the very heavens fall. In principle, this is universally accepted. 
To the partisans of authority and tradition it is as much a commonplace as to the partisans of the 
most absolute and unflinching rationalism. Yet in practice all schools alike are forced to admit the 
necessity of a measure of accommodation in the very interests of truth itself." All the results of the 
working of the spirit of accommodation or compromise in the interests of truth would come under 
the category of what may be called legitimate compromise. Many other kinds of accommodation, 
resting mainly on the “ paramount wisdom of counting the narrow, immediate, and personal 
expediency " and making chiefly for individual gain in the shape of immediate material benefit or 
emotional gratification are of the sordid type of what may be called illegitimate compromise. 


It would be of great interest and value to study the various results of accommodation in the 
development of Advaitic thought through the different ages of intellectual life, which, for the sake of 
convenience, may be described as the early Vedic period, the later Vedic period mainly the age of the Upanishads, 
the pre-Samkara stage in the post-Vedic age, including the epic and puranic ages, the age of Samkara, 
the early post-Samkara period, down to the end of the eleventh century A.D., and the later post-Samkara 
period, from Sri Harsa (twelfth century A.D.) down to Brahmananda Sarasvati (circa eighteenth 
century A.D.). In this kind of study, the demands of historical criticism would require some attention 


being paid to the more prominent types, at least, of accommodative or compromising suppression of 
advaita.and secession from it. 


The early Vedic period—During this period, the progress of philosophical thinking along the 
groove of Advaitic thought may be taken to have reached its culminating point in the monistic 
absolute boldly intuited by some Rgvedic seers in the well-known verses :— “ Reality is the One, whom the 
wise call by many names, Agai, Yama, and Matarisvan.”” > 


wi Ae MES e 
11940. Later published by the Kuppuswami Sastri Research Institute, 1946, 
१ Morley : ** On Compromise,” pp. 3-5, Eversley edn. 
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“ एकं सद्विप्रा बहुधा वदन्ति 
अग्नि यम मातरिश्वानमाहुः 1” (1-164-4 6) 


** That one breathed, windless, by its own power ”. 


“ आनीदवातं स्वधया तदेकम्‌ ” (X-129- 2) 


To attempt to read into these old verses of the Rgveda the Ady 
with the concept of the One Absolute Existent as the real substratum (Adhisthana) of the whole 
phenomenal world of names and forms (namarupatmaka-prapanca) and of Maya, as the incomprehensible 
matrix of the world, would become easily, liable to the charge of anachronism. However, with 
a little stretch of imagination, one might find in the two hymns—R.V. I, 164 and X. 129—read 
together, an unmistakable foreshadowing of vacillation, unintentional or otherwise, in the process 
of thinking—that kind of vacillation which generally precedes accommodations emerging from conflicts 
of mutually impingent factors—such as the One, to which thinking inherently tends and the many 
which thinking inherently shuns. “ Darkness was in the beginning hidden by darkness ; indistin- 
guishable, this all was water. That, which, coming into being, was covered with the void, that 
Onc arose through the power of heat.” X. 129-3, 


81010 theory in its finished form, 


तम आसीत्तमसा गूहळमग्रेऽ- 
प्रकेत सलिलं सर्वमा इदम्‌ | 
ठुच्छथेनाभ्वपिहितं यदासीत्‌ 
तपसस्तन्महिनाजायतैकम्‌ ॥ %-129-3. 


Pursuing this line of thought, it would be scarcely difficult to realise the accommodative 
significance of the expression “ call variously”? (bahudha vadanti) in the former verse from the first 
Mandala, while it would be cértainly difficult to miss the compromise sougnt to be effectuated between 
the eriginal One and the originated many through tamas (darkness) and tucchya (non-existent or void)— 
two concepts lending themselves to equation, as Sayana points out, with the positive entity of 


nescience which is neither existent nor non-existent and described in later Advaitic works as 
sadasadvilakshana-bhavarupajnana. i 


That the spirit of compromise was perhaps the dominating feature of all types of religious and 
philosophical thinking in the Rgvedic age is not at all difficult to maintain. In fact, this would be 
a very resonable thesis to put forward, seeing how, as Prof. Max Muller pointed out, the 
accommodative vacillation in the religion of the Rgveda was constantly manifesting itself in the 
henotheistic exaltations of different deities, in the course of progress towards monotheism, pantheism and 
monism, and considering how the Rgvedasamhita strikes a highly significant note in the concluding 
hymn, in the verse, “ Samgacchadhvam, samvadadhvam, sam vo manamsi janatam °°, ** Meet together, talk 
together (in an accommodative spirit, so as to give and take, to live and let live) and may your mind 
apprehend (the truth) alike.” Tt is noteworthy that the central concept of samvada in this verse, as 
opposed to vivada, comprises the spirit of compromise, as one of its essential components, and perhaps, 
in this way, by encouraging an ever-increasing stress on samvada Sampratipatti, parasparabhavana— 
mutual adjustmeat, mutual regard and mutual concession, in the sphere of thinking, speaking and 
doing (manas, vak, kaya) :—thus, perhaps, it is that, all through the ages, the cultural life of India has 
been growing, wih its distinctive features of absorption, tolerance, synthesis and accommodation. We may 
be forcefully reminded at this stage of what Manu—one of our oldest lawgivers—has said about the 
accommodation of satya with priya—of what is true with what is agreeable, beautiful and good. 
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सत्यं ब्रूयात्‌ प्रियं ब्रूयान्न ब्रूयात्‌ सत्यमप्रियम्‌ । 
प्रियं च नानृतं ब्रूयादेष धर्मः सनातनः ।। 
Manusmrti IV, 138. 


This great maxim deserves to be amplified fully in a discourse on compromise ; and such 
amplifications, as are relevant, are reserved for the latter part of the second lecture in connection 
with the evaluation of the different kinds of compromise adverted to. 


Later Vedic period—The age of the Upanisads. Some alien scholars, well-intentioned and known 
for their thoroughness, have attempted to study the Upanisads and find out their dominating theme, 
without giving due weight to the traditions of Indian thought, which form the background of the 
Upanisads. The results of this kind of study, even in the case of the earlier group of Upanisads 
constituting the basic Srutis on which the whole structure of the Vedanta-darsana rests, such as the 
Brhadaranyaka and the Chandogya, are found embodied in two propositions :—that the fundamental 
part of the Upanisads is all thaumaturgy, and that all the Vedantic Upanisads, in the form in which 
they are available to us, are illogical strings of disjecta membra, belonging to different types of thought 
and different stages of development and any effort to find unity of thought in any of the Vedantic 
Upanisads or to discover their dominating theme would be merely ploughing the sands. These 
two propositions have not found any encouragement at the hands of Indian scholars and have been 
viewed with strong disfavour, particularly by those scholars, Indian as well as foreign, who have 
carefully studied the Vedantic Upanisads, in the light of such aspects of the cultural traditions of India 
as deserve due consideration in the interpretation of ancient Indian texts. The best and the most 
thorough going exposition of the philosophy of the Upanigads, with special reference to the original 
texts and the traditional culture of India, that has so far been undertaken and successfully completed 
by any foreign scholar is what Dr. Deussen has given to the world in his treatise on the philosophy 
of the Upanisads. Many Indian scholars who are sufficiently familiar with Dr. Deussen’s works 
would readily acclaim Dr. Deussen as one of the greatest Sankarites of the modern world, who happens 
to be clothed in Kantian grab by the accident of birth. With a remarkably high degree of perspicacity, 
Dr.Deussen rightly lays hold of the principle of accommodation, which has been freely and frequently 
used by Jater vedantist teachers in explaining many a clash or hitch in the process of vedantic thinking 
and points out that “ the idea of accommodation becomes a key which is fitted to unlock the secrets 
not only of the doctrinal developments of the Upanisads, but of many analogous phenomena in Western 
philosophy.”* An important limitation of this accommodation theory is, as Dr. Deussen points out, 
that the accommodative adjustments may have been unintentional in many cases ; and in many 
others, as an attempt at a fair evaluation of them will reveal, it must be remembered that they are 
believed to be necessary and legitimate, though intentional. 


__ A few typical instances of accommodative adjustments in the Upanisads may now be considered 
Upanisadic thought uses two brief mystical formulas—‘ Amriam satyena channam ” (Brh. I, vi, 3)— 
* the immortal (Brahman) veiled by the (empirical) reality ; > and “ Satyasya satyam ” (Brh. I, 
vii, 6) —" the reality of reality ". Such formulas are frequently employed by Yajnavalkya and many 
other Upanisadic teachers. In such formulas, the working of the accommodative spirit is plainly 
discernible in applying the term satya (reality) to the empirical world of plurality revealed by experi- 
ential knowledge as contrasted with tbe * reality of reality ° (Satyasya satyam), while, in fact, Brahman 
or Atman is the only reality. In accommodative formulas of this type, one may easily find the source 
of the compromise adopted by laterVedantists in all their explanations in which they draw a distinction 
between phenomenal or empirical reality (wyavaharika-salta) and absolute reality (paramarthika-satta) पु 


(a स स्स्स 


+ See page ix of th: authozs preface —Zagiish translation of Deussen’s work—“ The Philosophy of the Upanisads ee 
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The carliest Upanisads, the Brhadaranyaka and the Chandogya, describe Brahman as the One, 
incomprehensible, absolute reality, and the later Upanisads amplify this description in poetic style by 
means of paradoxes suggesting a negation of all empirical attributes. The Brhadaranyaka text— 
“ Athata adeso neti neti” (IT, iii, 6) directly conveys the incomprehensibility of Brahman. Neverthe- 
less, all the Upanisads are very particular about equating Brahman with Being (sat), Consciousness (cit ) 
and Bliss (ananda). The Brhadaranyaka text “ Vijnanam anandam Brahma (Brh. III , ix, 28) and the 
Taittiriya text ® Satyam jnanam anantam °° in Taittiriya, II. 1) are too well known to need any special 
amplification. In these two texts, one can easily find the source of the later formula —Saccidananda- 
rupam Brahma,so often repeated in later texts as well as popular parlance that it has become a common 
practice in Hindu society to use it (saccidananda) as a proper name. The Upanisads are all emphatic 
about the incompichensibility of Brahman ; however, the process of thought and exposition adopted 
by great Upanisadic teachers like Yajnavalkya is often constrained to use positive terms like sat, cit 
and ananda and thereby accommodate itself to the inveterate habit of thinking in positive terms, which 
the human mind has formed. In considering the accommodative process involved in the idea 
behind the formula —saccidananda, a shrewd philosophical critic may also pause, by the way, to admire 
the farsightedness of Upanisadic philosophers in equating Brahman not merely with cit but with sat 
and ananda. In this connection, Dr. Deussen regretfully remarks “ that the philosophising spirit 
of mankind in India, Greece and modern times has, with remarkable unanimity, fallen into an 
error, which we can most briefly describe by the word intellzctualism ” 1, 


This criticism overlooks the fact that sat in the Upanisadic thought, as Dr. Deussen himself has 
repeatedly pointed out, comprehends the whole province of reality, the outer world as well as the 
inner nature of man. If the advaitic Absolute were cquated with consciousness. (cit) alone, the 
Advaita doctrine would have easily come within the ambit of the charge of cold intellectualism. 
But Yajnavalkya and other Upanisadic philosophers describe cit as “ the light of light, (jyotisam jyotih : 
Gita, xiii, 17), svayam jyotih purusah, (Br. up. iv. iii. 9), and the concept of cit in the saccidananda equation | 
stands hemmed in between thc existential and emotional aspects of reality (sat and ananda) and thus 
merged in the highest peak of advaitic synthesis, viz., saccidananda-rupa-brahman. 


Every careful student of the chief vedantic Upanisads is apt to be strongly impressed with the 
type of accommodation which has found a sufficiently prominent place for the pantheistic mode of 
thinking in the Upanisadic thought “ without abandoning the fundamental idealistic principle, by 
conceding the reality of the manifold universe, but at the same time maintaining that this manifold 
universe is in reality Brahman (Sarvam khalvidam Brahma—Chand. III, xiv. 1). Here, idealism 
accommodates itself to the realistic view of the world and presents itself as pantheism.? It would be 
interesting to note how the empirical category of causality is introduced to remove the obscurity felt 
in the nature of the relation of identity between Atman and Universe, how in a later stage, represented 
by the Svetasvatara and Mahanarayana, the supreme and individual souls appear in marked contrast 
with each other, and theism emerges in a definite form and accommodated itself to the earlier types 
of thought—advaitic ideaJism and pantheism. 


The original form of the doctrine of emancipation (mukli), as it appeared in the earliest Upanisads, 
is that the intuitive knowledge of Atman is itself emancipation. Strictly speaking, in its original 
form, mukti in the advaitic sense is only Jivanmukti and it is not a becoming something. The Katha 
text—vimuktasca vimucyate (V. 1) throws a flood of light on the manner in which the later contrast 
between mukti before the cessation of corporeal cxistence (Jivanmukti) and final deliverance after the 


1 Sse p. 132, “ The Philosophy of the Upan sads by Deussen—English translation. 
2 Gf. Deussen’s Philosophy of the Upanisads, 153—162, 335—361, 398—405. 
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cessation of corporeal existence (videhamukti), arose and grew from the Upanisadic accommodation 
of the advaitic truth of Atman being eternally mukta to the empirical way of fancying Atman as becoming 
a mukta ; and this kind of compromise with empirical modes of thinking led to the formation of 
eschatological theories, like the theory. of the way of the gods (deva-yana), on which the muktas were 
led after death through a series of attractive intermediate stages to union with Brahman. 


In the early post-Vedic stage, the epic and puranic ages evolved numerous interesting compromises 
in the sphere of religion and philosophy. ‘The greatest monument of the spirit of accommodation 
and compromise, viewed as one of the most potent of the factors contributing to the conservation, 
continuity and growth of Hinduism, is the Bhagavad-gita. ‘The Gita is called a Yoga-sastra chiefly 
because its preponderant note is a synthesis of all the ways of spiritual life, with their shifting emphasis 
laid alternately on true insight (jnana), genuine devotion (bhakti) and dedicated service (karma), 
through all legitimate types of compromise. If the workings of the spirit of accommodation in the 
sphere of the religion of the Rgveda could be summed up in the novel term * Henotheism? brought 
into vogue by Professor Max Muller, similar accommodative processes may be described by the 
term ° Henopatism °,\ sigaifying an accommodative synthesis of diverse ways of living leading to the 
final goal. The most telling type of compromise, which the Gita teaches between the highest type 
of jnana and the numerous kinds of karma which a person has to do is found incorporated in verses 
11 to 26 in Chapter III. Three striking ideas, which may be of great value, or principles underlying 
certain important, useful and legitimate types of compromise, emerge from these verses :—the need 
for giving and taking (paraspara-bhavana) ; adherence to the established ways of the world with 
a view to its orderly maintenance and healthy advancement (loka-samgraha) ; avoidance of 
a revolutionary unsettlement of the minds of the ignorant and lifting them up by setting a healthy 
and feasible example in one's own conduct. 


देवान्‌ भावयतानेन ते देवा भावयन्तु व: । 


परस्परं भावयन्तः श्रेयः परमवाप्स्यथ ।। 3-11 


* With this shall ye cherish the gods, and the gods shall cherish you. ‘Thus cherishing one 
another ye will obtain the highest good.” 


कर्मणेव हि संसिद्धिमास्थिता जनकादय: | 
सोकसंग्रहमेवापि संपश्यन्कर्तुमहसि ।। 3-20 


* Tt is by works alone that men like Janaka became blest ; and works thou shouldst also do . 


with a view to maintaining the world.” 
यद्यदाचरति श्रेष्ठस्तत्तदेवेतरो जन: | 
स यत्प्रमाणं कुरुते लोकस्तदनुवतेते tl 3-21 


5 Whatever a great man does, the same is done by others as well. He sets up a standard and 
it is followed by the world.” 


सक्ताः कमण्यविद्ठांसो यथा कुर्वन्ति भारत | 5 
कुर्यादिद्वांस्तथासक्तश्‍चिकीपॅर्लोकसंग्रहम्‌ !! 3-25 


1 Heis (hen) Gk. = One ; Patos. = Gk. = (Gf. Path, Panthah,—Skt.) = Bridge. 
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“ As ignorant men act from attachment to their work, O Bharat 


a, $0 too should an enlightened 
man act, but without any att 


achment, so that he may maintain the order of the world.” 
न बुद्धिभेद जनयेदज्ञानां कर्मसङ्गिनाम्‌ । 
जोषयेत्सर्वकर्माणि विद्वान्युक्तः समाचरन्‌ 3-26 


“ Let no enlightened man unsettle the min 


ds of the ignorant, who are attached to their work. 
Himself doing all works, with faith, he should 1 


nake others do so as well.” 


In these verses, a careful thinker cannot miss the excellent accommodative device, which 
Sri Bhagavan Krsna has furnished in the shape of “ selfless work in 
one’s mind happens to be agitated over 
trans-moral, advaitic ideal of sclf-realisa 


a spirit of dedication ”, whenever 
the collision between the ideal of right conduct and the 
tion (atma-jnana), as taught in the Hindu scriptures. 


The Srimad-bhagavata is the greatest monument of c 
distinctive of the later stages of the Puranic age. In this Purana, there is a clear elevation of the 
ideal of bhakti-yoga and an equally clear endeavour to adjust it to the Advaita ideal of jnana and the 
Advaita doctrine of identity between Brahman and Jiva (God and man). Attention is solicited in this 
connection to these two verses extracted from the Srimad-bhagavata. 


ompromisc, typifying the developments 


“य़ा fra तिस्तनुभृतां तव पादपद्म- 
ध्याना-डू वज्जनकथाश्रव्णेन वा स्यात्‌ | 
सा ब्रह्मणि स्वमहिमन्यपि नाथ मा भूत्‌ 
कि त्वन्तकासि लुलितात्पततां विमानात्‌ ti 
(श्रीभागवते ध्रुवस्तुतौ 1) 
IV. ix. I1 


In the former of the two extracts, devotion to Krsna is exalted above the realisation of the advaitic 
Brahman. In the latter, the advaitic theory cf jiva being the reflection (pratibimba) of Isvara (viewed as 
bimba) is used in explaining the idea that a worshipper is really worshipping himself by worshipping 


God. 

नैवात्मनः प्रभुरयं निजलाभपूर्णो 
मान जनादविदुषः करुणो वृणीते । 

यद्यज्जनो भगवते विदधीत मानं 
तच्चात्मने प्रतिमुखस्य यथा मुखश्रीः ॥। 

(श्रीभागवते प्रह्नादस्तुतौ) 
VII. ix. 10 
ar 


The former part of this lecture will be devoted to a brief account of the compromises which are 
associated with the names of Badarayana, Jaimini, Bhartrprapanca, Brahmadatta, Kumarila, 
Prabhakara, Gaudapada and Mandanamisra, representing the pre-Samkara stage in the develop- 
ment of Advaita during the later post-Vedic period; those which are advocated by Samkara, Padma- 
pada, Vacaspati, Udayana, Vimuktatman, Sarvajnatman, Anandabodha and Sri Harsa ; those 
which are found incorporated in the systems of Ramanuja and Madhva ; and lastly, those compromises 
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which are found advocated by Vijnanabhiksu, Appayyadiksita, Madhusudana-sarasvati and 


Brahmanandasarasvati. The latter part of this lecture will endeavour to give a brief estimate of 
these compromises. 


BADARAYANA AND JAmmint.—Badarayana and Jaimini are the earliest systematic and authoritative 
exponents of the principles of exegesis, as applicable to the Jnana-knada and the Aarma-kanda of the 
Veda. According to some later Advaitins like Suresvara (sce Naiskarmyasiddli, p. 52), Badarayana 
and Jaimini were both of them Brahma-vadins and old Advaitins. They provided Indian exegesis 
with highly elastic principles of interpretation which were all developed round the pivotal principle 
of thought-unity cr sentence-unity—the samanvaya of the Brahmasutras and the eka-vakyata of the 
Karma-mimamsa-sutras ; and they were perhaps satisfied that the accommodative processes resulting 
from a wide use of the principles of samanvaya and eka-vakyata by competent thinkers would eventually 
lead to the establishment of the Advaita doctrine, together with all the admissible ways of compromise. 


Badarayana and Jaimini themselves would appear to have exercised a wise reticence in respect of 


their own philosophical convictions. Perhaps they believed that philosophical thinking and the 


quest for truth would gain immensely by their Sutras being so composed as to admit of use by several 
bhasyakaras in support of Advaita, Visistadvaita and Dvaita. 


PRAPANCAPRAVILAYA-VADA.—A careful examination of the Upanisads would reveal that many 
a gentle and acceptable device came to be adopted as transitional adaptations for facilitating ihe 
shifting of stress in thought and conduct from the ritualism of the Brahmanas to the Upanisadic 
doctrine of self-realisation. One of those devices is the association of a suitable meditative process 


with some appropriate karma or karmanga, so that the karma itself may be gradually replaced by 
a suitable mental process—dhyana or jnana. 


There are references in the works of Samkara!, Suresvara and later writers, which show that in 
the pre-Samkara stage, groups of philosophers called prapancapravilaya-vadinah and kama-pradhvamsa- 
vadinah arose.2 Their method is a somewhat forced accommodation between the ritualistic sections 
of the Veda known as karma-kanda and the Upanisads forming the jnana-kanda. They sought to 
subordipate the whole ritualistic scheme to jnana, by putting forward the negative view that every 
injunction or prohibition in the karma-kanda is intended to keep a person engaged in a particular act 
so that he might'eliminate the rest and avoid yielding to impulses of various kinds and sublimate 
his self gradually and realise its true nature as transcending the world (nisprapanca). This view called 
prapanca-pravilaya-vada is found set forth and criticised by Samkara and post-Samkara Vedantins, 
and it is specifically ascribed to an old school of Advaitins, Jaranmayavadinah, as Sudarsanabhatta 


describes them.? ‘The whole spirit of the prapanca-pravilaya-vada may be embodied in a telling cpigram 
like this :— 


** 4» is otherwise nay, to get at is to forego, to do is to forbear, and to enjoy is to cloy.” 


Numerous accommodative processes of the nature of adhyaropa (supposititious make-shift) and 
apavada (eventual elimination of make-shifts by outgrowing them) were advocated in the Upanisads 
in teaching Advaita and came to be crystallised in post-Upanisadic Advaita in the oft-quoted dictum— 


अध्यारोपापवादाभ्यां निष्प्रपञ्चं प्रपञ्चते | 


XE.g. Samkara on Vedanta Sutra, JIL, ii, 21, 
2 See. Prof. M. Hiriyanna, J.O-R., Madras, Vol. I, pp. 109—116, 
3 Srutaprakasiko on I, i, 4, 
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Though it may be quite legitimate to attempt to familiarise thought with the acosmic (nisprapanca) 
aspect of Brahman, by a series of unobjectionable adhyaropas, the accommodation in the prapauca- 
pravilaya theory did not find favour with the majority of Vedantins, chiefly on account of the obvious 
risk of a moral bankruptcy or chaos,which could be justly apprehended as a very probable consequence 
of the practica! applications of that theory in life. 


BHATIA KUMARILA, the leading exponent of the Bhatta school, and PRABHAKARA, with whose 
name the Prabhakara school is prominently associated,wre both of them well-disposed to the Advaita 
doctrine and give indications of their preference for that doctrine, in their works—the Slokavarttika, 
the Tantravarttika and the Brhati. Prabhakara’s observations, in the concluding part of the atma-vada 
in his Brhati, are very significant in this connection. It is clear that Prabhakara believes in the 
soundness of the advaitic theory of adhyasa and also in the soundness of the admonition conveyed 
in the Gita text ** JVa buddhibhedam Janayed ajnanam karmasanginam ”. 


` 


यदुक्‍तम्‌-- अहंकारममकारावनात्मन्यात्माभिमानो ” इति मृदितकषायाणामेवैतत्‌ कथनीयम्‌, न कर्मसङ्गिना- 
मित्यूपरम्यते। आह च भगवान्‌ द्वैपायनः “न बुद्धिभेदं जनयेदज्ञानां कर्मसङ्गिनाम्‌ ” इति रहस्याधिकारे | 


(Madras University edition of 2774४, p. 256). Prabhakara’s attitude towards the advaitic 
theory of adhyasa, and atman as the only reality is typical of the pro-Advaita bent of the carly 
Mimamsakas who would not hesitate to go to the length of suppression and accommodation, in those 
cases where adequate justification could be found for these processes in the interests of Advaitic truth 
and in the environment of the people to whom that truth had to-be taught. 


BHARTRPRAPANCA and BRAHMADATTA, who belonged to the pre-Samkara stage in the history 
of Advaita, lost their nerve in their allegiance to Advaita. Bhartrprapanca’s views regarding the 
advaitic theory are available in the references found in the works of Samkara and Suresvara. The 
post-Samkara survivals of Bhartrprapanca’s views are used by Bhaskara in his bhasya on the Brahma- 
sutras.’ Bhartrprapanca found handy the convenient and h ighly accommodative concept of difference- 
cum-identity (bhedabheda) which had already been introduced in philosophical thinking and proceeded 
to build up a monistic scheme of unity in which Brahman, Jiva and the world found their place as 
different entities, without abandoning the reality of any of them. The compromise of bhedabheda- 
vada adopted by Bhartrprapanca led ultimately to his secession from the acosmic form of Advaita 
and to the formation. of a special group of bhedabheda-vadins of whom Bhaskara was the most prominent 
in the post-Samkara stage. 


BRAHMADATTA was a pre-Samkara Advaitin, who was very particular about the adjustments 
which should be effected between the advaitic ideal of Brahman realisation and the discipline of karma. 
He attempted to effect the needed compromise by his dhyana-niyoga-vada and samuccaya-vada. 
According to him, Jiva originates from Brahman and gets, absorbed in it at the time of liberation 5 
the final liberation is achieved by a co-ordination of karma with jnana and through the contemplation 
of Jiva as identical with Brahman ; and the central teaching of the Upanisads is to be found in the 
injunctions requiring the constant meditation of Jiva as Brahman, till the end of life. 


1 For instance on Vedanta Sutras, I, i, 4 and II, i, 13. See also Prof. P. N. Srinivasacharya : The Philosophy 
of Bhedabheda. 


*See Prof. M. Hiriyanna's article ** Brahmadatta, an Old Vedantin”, in J.O:R., Madras, Vol. II, pp. 1—9, 
Il 
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Among the pre-Samkara Advaitins, GAUDAPADA and MANDANAMISRA are the most outstanding 
thinkers representing the Advaita doctrine as it stood before Samkara. Gaudapada has developed 
an aspect of the Advaita doctrine which lent itself readily to being used as the basis of the Samkara 
form of Advaita. Mandanamisra’s exposition of the Advaita doctrine, in so far as it could be studied 
in the Brahmasiddhi, preserved the fundamental part of the Upanisadic Advaita and advocated some 
noteworthy compromises with non-advaitic modes of thought. Though Mandanamisra is one of the 
elder contemporaries of Samkara, the heritage of pre-Samkara compromises which he advocates in 
his work, would make it more appropriate to refer to him as a pre-Samkara Advaitin. 


Gaudapada has placed himself on the highest peak, of Advaitic thought and has declared the 
highest truth in the Karika. 


न निरोधो न चोत्पत्तिः न बद्धो न च साधक: | 
न मुमुक्षुं वै मुक्त इत्येषा परमार्थता d 
II 32 
“No dissolution ; no origination ; none in bondage ; none disciplining himself towards release ; 
none secking release ; and likewise, none becoming released—this is the great truth." Still, in his 
Karika, he sees the need for accommodating his great intuition of Advaita with what he regards as 
sattraka, sound reasoning, and adjusts himself, at every important stage of his exposition, to the require- 
ments of rationalism, and points out how the highest acme of harmony, which he calls avirodha-yoga, 
avivada-yoga, nirdvandva-yoga, advaya-yoga, samatva-yoga, can be realised only in the Advaitic scheme of 
thought and life. Only a true Advaitin can afford to adopt and advocate the most far-reaching typc 
of compromise without any risk to truth and any disadvantage to the ordinary world :— 


स्वसिद्धान्तव्यवस्थासु द्वैतिनो निश्चिता दृढम्‌ । 
परस्परं विरुद्धयन्ते तैरयं न विरुद्धयते ॥ 
III 17 
Two of the verses in the concluding portion of Gaudapada's Karika are full of significance in more 
than one direction : ) 
अजे साम्ये तु ये केचिद्‌ भविष्यन्ति सुनिश्चिताः । 
ते हि लोके महाज्ञानाः तच्च लोको न गाहते ॥ 
IV 95 
दुदेशमतिगम्भीरमजं साम्यं विशारदम्‌ d 
बुद्धवा पदमनानात्वं नमस्कुर्मो यथाबलम्‌ di 
IV-100 
In these two verses, Gaudapada indicates how the highest peak of advaitic thought is too high to be 
reached by ordinary people, and even a great gifted soul like Gaudapada cannot stand Jong on this 
height and has to get down to lower levels to accommodate himself to ordinary ways of thinking 
and speaking. Gaudapada says © Namaskurmo yathabalam ". Namaskara to nirgunabrahman—the 


attributeless absolute—presupposs accommodation ; the expression jathabalam (according to 


strength) clearly refers to the need for varying the modes of adjustment according to the requirements 
of the thinkers concerned. 


_ Of the pre-Samkara Vedantins who continued to be active thinkers as elder contemporaries of 
Samkara, Mandanamisra is the most prominent. He inherited the Upanisadic tradition of Advaita 
along with the ideas associated with the Sabdadvaita mode of Advaitic thought, advocated by 
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Vaiyakarana philosophers like Bhartrhari. Mandanamisra adopts and advocates certain valuable 
compromises in advaitic epistemology, advaitic ontology and advaitic ethics. In Mandana’s apinion, 
the anyatha-khyati or the viparita-khyati of the Bhattas should for all practical purposes be accepted ; 
and when the nature of the object of erroneous cognition is examined, this theory has to be reduced 
inevitably to a form in which it becomes hardly distinguishable from the anirvacaniya-khyati of the 
Advaitins. He definitely argues in favour of the view that the Jiva should be regarded as the locus 
of avidya (nescience), which obscures the true nature of Brahman and thus has Brahman as its object 
(visaya) ; and in doing this, he clearly accommodates himself to the prevailing theistic sentiment 
against the view that Brahman is both the asraya and visaya of avidya. Mandana maintains what is 
known in Advaitic literature as the doctrine of prasamkhyana and holds that the indirect knowledge 
of Brahman, arising from texts like tat tvam asi should pass through the furnace of meditation (upasana) 
before the detractive and recessive clements of relation and mediacy could be removed from it, and 
before it could be refined into the pure, efficient and direct realisation of the Absolute Real (Brahma- 
saksatkara). Here, Mandana is accommodating himself to the common view that sabda can generate 
only an indirect cognition having a relational content. Mandana's name has come to be prominently 
associated with bhavadvaita (° ens-monism °), not so much for the reason that he considers avidya- 
dhvamsa to be a real factor, as for the marked manner in which he stresses the reality of prapancabhava 
in the concluding part of his Brahmasiddhi (p. 157) and emphatically declares it to form the final and 
otherwise unascertainable import of Vedantic texts. Herein a discerning student of Advaita may 
easily sce Mandana's readiness to compromise with Dvaita, where absolutely necessary, In fact, 
two famous Dvaita writers—the authors of the Nyayamrta and of the Tarangini—have brought out the 
significance of this accommodation by equating bhavadvaita with what may be called abhava-dvaita.t 
Again Mandana is prepared to accept Bhartrhari's sabdavaita in so far as it does not come into conflict 
with the brahmadvaita for which he himself stands. Mandana rejects Samkara's view about the 
antithesis between karma and jnana and gives his own verdict in favour of a certain type of jnana- 
karma-samuccaya in which karma, in the form of agnihotra and such other sacrifices or atleast in the 
form of meditation, has an important place and fucntion in the final stage of the causal scheme 
necessary to bring about Brahman-realisation. In the concluding part of his work, Brahmasiddhis 
Mandana points out, in an accommodative spirit, how vedantic texts may be linked with purposeful 
activity (pravrtit) by taking into account the pravriti in the direction cf the meditation necessary for 
transforming the indirect verbal cognition arising from the mahavakyas, into direct Brahman-realisation. 


SAMKARA, tbe greatest of Advaita teachers has confined himself in his works to certain very 
legitimate types of accommodation for which one could find adequate support in the Upanisads- 
In his brilliant statement of the theory of adhyasa, he clearly shows how the recognition of ajnana or 
nescience as a beginningless, indefinable, positive entity is the least objectionable solution for all 
the difficulties felt by philosophers in bringing together the one and the many, reality and non-reality, 
Brahman and prapanca, satya and anrta. He realises clearly that the differences revealed in experience 
cannot be all reduced to nullity, and that they cannot 96 as réal as Brahman or atman—the reality 
of reality (satyasya satyam) spoken of in the Upanisads. He utilises effectively this upanisadic suggestion 
by recognising a contrast, purely tentative as it may be in Advaitic thought, between absolute reality 
(paramarthika-satta) and relative reality (vyavaharika-satta). He has developed this type of compromise 
in his works in such a way that the adverse comments usually made by certain thinkers on 
the Samkarite scheme of thought might lose their force on scrutiny. Repeatedly he emphasises the 
idea that the world is mithya only in the sense that it is anirzacaniya. For all practical purposes inlife, 
the world isas important to Samkara as to anybody else. The very first expression that he uses in 


4 See Nyayamrta I. 23. p. 198; Gf. also IV. 1. 
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his monumental bhasya on tlie Brahmasutras is a strong evidence in favour of his readiness to make all 
reasonable concessions to the realist ways of thinking. Further, in his minor works especially, as 
also in his bhasyas, he has definitely indicated the limits within which accommodation to the theistic 
sentiment would be sufficiently warranted in Advaitic thought. The distinction between para-vidya 
(Brahman-realisation) and apara-vidya, as represented by all forms of knowledge within the empirical 
sphere tending to the achievement of the goal of para-vidya, which has its root in the Upanisads them- 
selves (cf. Prasna Up., v. 2), is, in Samkara’s opinion, the most comprehensive type of legitim 
compromise with the realist and pluralist ways of t hinking that advaitic thoug 
In the sphere of ethical discipline the only kind of accommodation which Samkar 
is what is implied in the sadhanacatustaya scheme, namely that w 


ate 
ht may justly allow. 
8 considers reasonable 


hile karma may be given the place of 
greatest importance at the door of even the innermost shrine of advaitic truth, karma in no sense 
should he co-ordinated with jnana. 


According to Samkara and Swesvara, a jivanmukta may continue to live and re-incarnate himself 
in many a corporeal form through the force of his fructificd karma and may attain to kaivalya either 
on the fall of the body in which he has come by Brahman-realis 
forms till his fructified karma is exhausted. 
has found a means of continued serv 


ledge. 


ation or may don other corporcal 
And in this way of describing a jivan-mukta, Samkara 
166 in society for those who have reached the pinnacle of know- 
Mandana, however, is not prepared to go as far as Samkara in regard to the doctrine of 
Jivan-mukii and would make a Brahman-knower, functioning in society, strictly limited to the fall 
of the body in which he has come by Brahman-knowledge. In regard to sannyasa, again, Sankara 
and Suresvara hold: that sannyasa-asrama is a better way of reaching the highest goal, than the 
grhasthasrama. Mandana, in this matter, accommodates himself more to the common run of mankind 
and views garhasthya as providing a quicker method than sannyasa, for reaching the highest goal, and 


Mandana’s chief ground is that there is full scope for having knowledge implemented by dedicated 
or selfless work in the life of a householder. 


Among Samkara’s disciples, PADMAPADA is less unaccommedative than SURESVARA. The 
former perpetuates the spirit of accommodative reasonableness of his great master, while the latter, 
in most of his works ‘shows himself to be rather o 


ver-zealous in preserving strictly. the integrity of 
'advaitic thought. One has only to be invited to consider in this'connection the following two typical 
extracts :— 


आनन्दो विषयानुभवः नित्यत्वं चेति सन्ति धर्माः अपृथक्त्वेऽपि चैतन्यात्‌ पृथगिवावभासन्ते। | 
: > 3 Pancapaaika, p. 4, Vizianagaram Series, 
अद्धातममनादृत्य प्रमाणे सदसीति पे। 
बुभुत्सन्तोऽन्यतः कुर्युस्तेऽक्ष्णापि रसवेदनम्‌ ॥। 
Naiskarmyasidahi, III. 117. 
नूनं ते नासिकाग्रेण वीक्षन्ते सूर्यमण्डलम्‌ | 


Brhadaranyaka-varitika, 9. 735, verse 1521. 


It would be obvious from the first of these extracts that Padmap 
ationist, adjusting the requirements of realism, pluralism and A 
do so. From the latter extracts it would 
Suresvara's attitude is. 


ada is a very reasonable accommod- 
dvaitism wherever there is a need to 
be equally obvious how cavalierly uncompromising 


* 
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With regard to VAGASPATIMISRA, it would be enough to say that he carries Mandana's 
accommodativeness to the length of effecting a merger, as far as possible, in Sankara’s view. It may 
also be noted in this connection that Vacaspatimisra has amplified in his Bhamati, Mandana’s 
epistemological attitude by clearly showing how anirvacaniya-khyati emerges from a critical review of 
the theories of asatkhyati, akhyati and anyathakhyati. 


SARVAJNATMAMUNI of the 10th century, who was a close follower of Suresvara, though not a disciple 
as generally believed, is far less unaccommodative in his attitude than the latter. The most striking 
type of accommodation which he commends to an Advaitin, relates to causality. If space and time 
furnished the bricks of the empirical wall separating the “ reality of reality? from the world of 
empirical reality, causation may well be described as forming its foundational structure. It may be 
said to be one of the highest types of accommodative spirit in the sphere of Advaita to view the three 
theories of causality arambha-vada, parinama-vada and vivarta-vada—as the three steps of the ladder 
through which thought has to rise to the highest metaphysical peak represented by the one absolute 
Brahman, the lowest rung being the creationistic view, the next higher step being the transforma- 
tionistic view, and the highest step being the transfigurationistic view. This verse from the 
Samksepasariraka deserves to he noted and remembered in this connection. 


विवर्तवादस्य हि पूर्वभूमिः वेदान्तवादे परिणामवादः | 


व्यवस्थिते$स्मन्‌ परिणामवादे स्वयं समायाति विवर्तवाद: 1) 11-61, 
See also 11-70. 


VIMUKTATMAN, the author of the Zsta-siddhi is far less accommodative than either Mandana or 
Vacaspatimisra. The doctrine of Maya as expounded by Samkara and his immediate followers is 
amplified as the main scheme of his work by Vimuktatman, and this doctrine is rounded off with the 
view that avidya-nivrili is neither sat nor asat nor both nor anirvacaniya, but a someting of the fifth variety 
In this view, one may find a clever way in which an advaitic dialectician may accommodate himself 


to a non-advaitic one. 

UDAYANA is treated by Brahmanandasarasvati! as an Advaitin at heart and the Nyaya-Vaisesika 
treatises produced by Udayana should be regarded merely as counterblasts to the Buddhist tenets 
of idealism and nihilism. Some of Udayana’s statements in his Atmafattvaviveka. 

बलिनि वेदनये जयश्री: | 
सा चावस्था न हेया मोक्षनगरगोपुरायमाणत्वात्‌ l? 


where he refers to Advaita, justify Brahmananda’s view. Udayana’s accommodative concern for 
the wyavaharika world must have made him suppress his own Advaitic conviction. 


ANANDABODHA has simply maintained the accommodative level of Samkara and abandoned 
some of the compromises introduced by Mandana and adopted by Vacaspati. 


Sri Harsa’s Ahandana-khanda-khadya is a full vindication from a polemica] viewpoint of all the 
possibilities and limits of compromise which Samkara’s Advaita may allow, with reference to the 
world of empirical reality. The inexhaustible resources which an Advaitin may command in the 
direction of accommodation with realist ways of thinking, through the concept of anirvacaniyatva are 


u 


1 See pp. 226-30, Anantakrishna Sastri’s eda. of the Advaita-siddhi. 
2 See Atmatalivaviveka, Ghowkhamba cdn., pp. 230 and 451. 
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fully described iu the Ahandana-khanda-khadya. In the rationalistic sphere of enquiry 

Sri Harsa, anirvacaniyatva-vada and the absolute one-ness of cit as recognised by the Advaitins are the 
only two admissible things ; and nothing else would bear scrutiny.! Even Sri Harsa in Khandana- 
khanda-khadya when he places himself on the level of a non-combative, pacific teacher of great truths, 
becomes very soft and pliable under the influence of the accommodative spirit which he inherited 
from early advaitic tradition, and points out that the discipline of bhakti is generally necessary for 
ordinary people as an important step Jeading to the advaitic goal.? 


y, according to 


In the history of Vedantic thought there are two groups of teachers who seceded from Advaita. 
One group is headed by RAMANUJA who is solicitous to accommodate his way of monistic thinking 
on the one side to pluralistic realism, and on the other, to advaitic monism. The crowning achievc- 
ment of this group is typified in the denomination Visistadvaita which has been accepted as the most 
significant name that could be given to Ramanuja's school of Vedanta. 


अशेषचिदचिदात्मकशरीरविशिष्टस्य शरीरिणोऽद्वैतम्‌ i 


Unity of God as the inner spivit, quickening the whole universe, which bears to Him the same relation 
that the body of an individual bears to the embodied 7iva. Through the idea that Brahman is the 
inner self of the Jiva and the material world, Ramanuja sccks to safeguard the claims of non-dualism 
and dualism. In the final state of release, Ramanuja recognises the possibility of a mukta-jiva realising 
Brahmananda. As Appayya Diksita has pointed out, this is in the direction of compromise with the 
Advaitin’s doctrine and if pressed further, would only result in the recognition of the identity of the 


Jiva with Brahman. It is easy to see how this result would follow. One’s ananda cannot, for obvious 
reasons, be experienced by another. 


Another group of ssceders from Advaita, showing a somewhat unaccommodative attitude, is 
MADHVACHARYA. As Appayya Diksita 

himself points out, even the Dvaita mode of thinking cannot entirely shake off its leanings in favour 
of Advaita. This may be seen in the manner in which what the Dvaitins call sanmukti would entitle 


a sanmukta to become absorbed into the body of Narayana and to experience all His delights through 
His indriyas.* 


SAPPAYYA DIKSITA, the renowned polymath of the sixteeath century, has clearly shown in his 
Anandalahart how the advaitic scheme of thought and discipline may be accommodated completely 
to the visistadvaitic schems through the device of treating saguna-brahman as the intermediate purport 
(avantara-tatparya) of vedantic texts, and nmirguna-brahman as the ultimate purport. Only his 
pre-established Saiva obsessions have made him restrict this kind of accommodation to the Visistad- 
vaita thought in the Srikantha-bhasya and unwilling to extend it to the teachings of the Sribhasya. 


MADHUSUDANA SARASVATI AND BRAHMANANDA SARASVATI are the greatest champions of Advaita 
dialectics. Madhusudana seeks to harmonise all the systems of thought and religion through the 


great accommodative device of difference in fitness (adhikara-bheda) and rounds off the ladder theory 
put forward by Sarvajnatman. 


1Sce Brahmanandiya, p. 225, 

13 See Siddhantabindutika, verse 8. 

3In his Anandalahari, Bharati Mandiram Sanskrit Series, p. 146. 

1 [bid. po. 145-6 and Madhvacarya's Brahma-sutra-bhasya IV . iv. 5. 

5 Here the late Professor had proposed to add a paragraph about ViJNANABHIKsU. 
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स्वेषां च संक्षेपेण त्रिविध एव प्रस्थानभेद: | तत्र आरम्भवाद एकः, परिणामवादो द्वितीयः, विवर्तवादस्तृतीयः ।. . . 
सर्वेषां प्रस्थानकर्तृंणां मुनीनां विवतंवादपर्यवसानेन अद्वितीये परमेश्वरे एव प्रतिपाद्ये तात्पर्यम्‌। न हि ते मृनयों 
श्रान्ताः सर्वज्ञत्वात्तेषाम्‌ | किन्तु बहिविषयप्रवणानामापाततः पुरुषार्थे प्रवेशो न संभवतीति नास्तिक्यवारणाय 4: 
प्रकारभेदाः प्रदशिताः | 

(Prasthanabheda, p. 10. Anandasrama edn.) 


Having perched himself high on the advaitic peak of nirakara-vada. Madusudanasarasvati 
feels nervous, and his thought seeks emotional comfort in giving vent to his bhakti impulse in the 
famous verse he composed at the end of the nirakara-vada section of the Advaita-siddhi. 


वंशीविभूषितकरान्नवतीरदाभात्‌ 
पीताम्बरादरुणबिम्बफलाधरोष्ठात्‌ । 
पूर्णन्दुसुन्दरमुखादर विन्दनेत्नात्‌ 
कृष्णात्परं किमपि तत्त्वमहं न जाने ॥ 
(0. 750). 


Further, he considers it perfectly legitimate to effeot a compromise between the bhakti ideal as presented 
in the Gita and the Bhagavata with the advaitic ideal of Brahman-realisation. This harmonious 
adjustment he secures through the account he has givon of bhakti as the highest rasa, in his famous 
work called the Bhakti-rasayana. And in this connection, he naturally presses into his service the 
pliable text of the Taittiriya Upanisad रसो वे सः. Within the sphere of the advaitic schcol of 
Vedantins, Madhusudanasarasvati prefers toshow a high degree of accommodativeness to the views 
of accommodative Advaitins like Mandana and Vacaspati, as well as the uncompromising Advaitins 
of the type of Suresvara. Brahmanandasarasvati mostly endorses Madhusudanasarasvati’s view 
and develops further some of the accommodative theories. In this connection, Brahmananda's 
amplification of Mandana's bhavadvaita and justification of it deserve attention. (p. 326). In regard 
to some matters like jivanmukti, Brahmananda is not so accommodative as Madhusudana or Samkara 
himself.  (Zirahmanandiya, pp. 252, 255). 


So far we have been considering various instances of compromise in the history of advaitic 
thought. It would be difficult to decide which of them are wholly legitimate and which wholly 
illegitimate. As John Morley? has pointed out, a wise suspense in forming opinions, a wise reserve 
in expressing them, and a wise tardiness in trying to realise them—thesc arc the three provinces of 
compromise, and they should be differentiated carefully “ from unavowed disingenuousness and 
self-illusion, from voluntary dissimulation and from indolence and pusillanimity °. It should also 
be pointed out here that there is a fourth distinction which Deussen has pointed out, though omitted 
by Morley ; and it is unintentional accommodation as distinguished from intentional accommodation. 
And all the three distinctions pointed out by Morley come under the category of intentional 
accommodation. The quest for truth is a very complex process of thinking and most of the 
accommodative devices which thought itself spontar:cously intrcduces should gencrally be considered 
legitimate and unintentional, even in cases where such accommodative devices result from the 
exhaustion of the rationalistic resources, after all possible effort. 


1 Bhagavadbhaktirasayana, Achyutagranthamala edn., Benares, III, 22-24, pp. 142-4, 
? ८ On compromise," pp. 4, 88. 
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Some difficulty arises particularly in the pleas for compromise implied in the Gita theory of 
loka-samgralia and in the idea of provisional usefulness advocated by the author of the Prasthanabheda 
through his ladder theory. Hume says “It is putting too great a respect on the vulgar and their 
superstitions to pique one’s self on sincerity with regard to them......1 wish it were still in my power 
to be a hypocrite in this particular.” Morley criticises Hume’s attitude and describes it as a rveolting 
case of moral improbity and soul-less cynicism. What would Merlcy say to Bhagavan Krsna’s plea 
of loka-samgraha ? Certainly he would approve of it, if he believes, like most of us, that the teacher 
of the Gita knows everything about what contributes to individual and sccial well-being, and he 
would not certainly regard it as a case of voluntary dissimulation or an instance of indolence and 
pusillanimity. In evaluating the instances of intentional compromise described in these lectures, 
it would be useful to remember the distinction between what may be called a couragcous compremise 
and what may be called a timid compromise. For instance, in estimatir.g the compromise for which 
Mandana is responsible, it may be pointed out that in adopting a reasonable compromise with the 
Mimamsakas by assigning to karma and upasana their due place in his scheme of Brahman-rcalisation, 
Mandana has shown a rare courage by fearlessly preferring to remain a sweetly reasonable accom- 


modative and ecletic type of Adveitin, not caring for the plaudits he might have gained by following 
Samkara closely. 


One word more. The boundaries of compromise are set clearly by Manu in his memorable 
dictum satyam bruyat, ctc. The interests of truth can never be sacrificed to what is priya, what is good 
and beautiful and helpful. In the sphere of thought, word and deed, truth must be maintained 2t 
all costs. All legitimate concessions that can possibly be made whenever there is a clash between 
what is true and what is good and agreeable must be made, and it must always ke remembered that 
in determining what is satya and what is priya, the socicty as a whole matters as much as the individval 
concerned. I cannot more appropriately wind up these lectures than by quoting again Manu’s words 
with the two emendations which I would like to make for bruyat, namely, kuryat and dhyayet. 


सत्यं ब्रूयात्प्रियं FATA ब्रूयात्सत्यमप्रियम्‌ । 
प्रियं च नानृतं ब्रूयादेष धर्मस्सनातनः ।। 


सत्यं कुर्यात्त्रियं कुर्यान्न कुर्यात्सत्यमप्रियम्‌ | 
प्रियं च नानृतं कुर्यादेष धर्मस्सनातनः ।। 


सत्यं ध्यायेत्प्रियं ध्यायेन्न ध्यायेत्सत्यमप्रियम्‌ । ` 
प्रियं च नानृतं ध्यायेदेष धर्मस्सनातनः ou 
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PURNAISM IN INDIAN PHILOSOPHY-THE WHOLISM OF 
ANCIENT INDIA * 


I would first express my thankful appreciation of the kindness of the Executive Committee of 
the Indian Philosophical Congress for having given me this opportunity to participate in its great 
and noble work. 


Badarayana's samanvaya or Plato’s synoptic method, when applied to Indian philosophical 
thought with an attitude of mind which may be described as holistic in the language ofa distinguished 
Modernist-General, the Right Hon. J. 0. Smuts, is sure to yield results of considerable philosophical 
interest and value. One of such results may be found in what may be called Purnaism or the wholism 
of ancient India ; and I propose to discourse upon this subject in the address which I have to deliver 
as President of the Indian Philosophy Section of the tenth session of the Indian Philosophical Congiess. 


What Purnaism is, requires explanation ; and what it is not should also be made clear. The 
term Purnaism is based on the Sanskrit word Purna. This Sanskrit word is derived from the root pr 
(to fill) and is usually understood to mean “ filled or full”. But it may also be taken to mean filling 
or “that which fills”. Sri Sankara takes this word in the latter sense in his bhasya on the 
Brhadaranyaka mantra “ Puranamadah Purnamidam ° (V, i, I) The suffix in the word purna, 
according to Sri Sankara, should be taken in an active sense. Thus, the Upanisadic Purna, as 
elucidated by Sri Sankara, is the illimitable, whole-making, all-filling, all-whole, all-soul, Absolute : 
and it is not a mere whole appearing as an evolute in what is claimed by General Smuts to be an 
ever progressive, but is what logically appears to be an endlessly regressive, texture of holistic evolution. 
Purnaism is thé view which recognises the Upanisadic Purna in Sri Sankara’s sense, as the ultimate 
reality implied in all empirical knowledge and in all finite existence—as the supreme, undetermined, 
all-whole, all-soul, Absolute, which is the ground and consummation of all processess—creation 
(arambha), transformation, evolution or emergence (parinama), and transfiguration (vivarta). 
In it the Upanisadic ' pleromaism ° which maintains that on the pleroma or fulness of the Absolute 
are grounded all the wholes of life and all the wholes of mind, and matter, larger or smaller. The 
Purna of Sri Sankara is the philosophic absolute whole, which is not a mere composite or complex 
structure consisting of parts, but is whole in the sense that it comprehends everything and that it is 
the fundamental, all-pervasive, all-including reality serving as the substratum in which all the parts 
and the wholes find their being. The Purna is that, the yonder whole, the infinite, all-pervading, 
all-fillmg whole, the supreme unconditioned Brahman ; the purna is this whole, the conditioned 
Brahman ; emanating from the infinite as effect and manifesting through name and form in the 
empirical universe ; from that whole, this whole rises up ; in this process, the wholeness which is the 
essence of that infinite, this conditioned whole continues to have in itself ; and when all this is realised, 
the seeming otherness of this whole is removed and the infinite whole remains as the unbroken pure 
cit or consciousness, transcending all the parts and distinctions of inner and outer and past and 
present. This is purnaism and it is the greatest Vedantic message conveyed in what is traditionally 
regarded as the pivotal text (santimantra) of the Brhadaranyakopanisad : S 

** Purnamadah Purnamidam Purnat Purnamudacyate 
Purnasya Purnamadaya, Purnamevavasisyate ” (v, i, T). 


* Presidential Address at the Xth Indian Philosophical Congress, Waltair, 1934. Printed in the Proccedings 
Part II pp. 45-54. 
12 
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The Purnaism described above is the central theme of the Brhadaranykopanisad and it is also 
the theme of the mahavakyas like * Tattvamasi? and “ Aham Brahmasmi". It involves a type 
of wholism which should be carefully differentiated from the holism of General Smuts. In the 
Upanisadic Purnaism 5७1 forth and maintained by Sri Sankara, the cosmic process of creative evolution 
is but a transfiguration of the absolute Purna in several ways and all this transfiguration js the result 
of the delimiting of the absolute Purna by the non-whole or non-purna called avidya (nescience).— 
In all the creative activities of the empirical world, the absolute whole projects itself and shows out 
in the three predications ‘is’ (asti), comes to be known or illuminated (bhati), is good and desirable 
(priya)—-through name and form (nama, rupa) belonging to the world. 


** Asti bhati priyam rupam nama cetyamsapancakam 
Adyatrayam brahmarupam prapancasya tato dvayam "'. 


The active, creative function of the purna, which consists in filling or pervading (purana, vyapana), 
is also the result of the delimiting of the purna-avidya. It is this function by virtue of which the 
monistic absolute of Purnaism cannot justly be said to be sterile or barren. 


This. function obviates 
the antithesis which, in its absence, might arise between Purnaism or Absolutism and progress or 
evolution. In the light of this function, all the activities and processes which take place in the world 
may be interpreted as tending towards the unfoldment and realisation of the Purna and as the striving 
of the lesser wholes to become the all-whole or the absolute-whole ; and all the lesser wholes are but 
fragmentary appearances of the absolute-whole. This again is a beneficent function of the primal 
non-whole called avidya and is the holistic nisus of General Smuts, “ which rises like a living fountain 
from the very depths of the universe ". According to General Smuts, holism is the ‘ fundamental, 
synthetic, ordering, organising, regulating activity in the universe " and it is * the inner, shaping, 
directive activity working through the wholes and in the variations which creatively arise from them”. 
General Smuts is unwilling to go further and fears that the metaphysical concept of all-whole or the 


eternal absolute whole might be ruinous to the holistic nisus which forms the most vital part of his 


holism. The unsoundness of General Smuts’ metaphysical position has been explained in an 


admirably telling manner by Professor Sir S. Radhakrishnan in the last chapter of his work “ An 
Idealist View of Life P. Smuts’ holistic nisus, as a creative force running through all nature, becomes 
intelligible only when it is understood as the primal viksepasakti of the primal non-whole cailed 
maya or avidya in Upanisadic Puraaism ; and the whole-making potency of the primal non-whole 
may be explained as the result of its association with the external, absolute, all-whole, which the 
Upanisads have called Purna. If holism constitutes and connects the four great series in reality- 
matter, life, mind and personality and if these series are but “ steps in the progressive evolution of 
one and the same fundamental factor, whose pathway is the universe within us and around us २ 
Smuts is certainly presupposing a whole which includes all the others. He chooses, however, to 
adopt an agnostic attitude about the nature of this all-comprehending whole and about its relation 
to the other wholes in the universe. Ths nesded explanation in this connection can be found in the 
Puranaism of Sri Sankara, which recogaises one eternal all-pervading absolute whole (Purna) and 
postulates also its association with the primal non-whole called avidya, though the empirical relation 
of identity-in-difference (tadatmya), the distinctive feature of this relation being that it is self-multi- 
plying and self-discrepant in its character and that any attempt to analyse it would only lead to 
a beginningless chain of tadatmyas within the empirical plane. If, in Smuts’ holism 
of well-being, of truth, Beauty and Goodness are firmly grounded in the nature of i 
not endangered or lost", thcy must be connected with an eternal and never-failing source and 
spring of Truth, Beauty and Goodness ; and all this, one may find in the Purna of the Upanisads, 
which is explained by Sri Sankara as the never-failing source and spring of Truth, Beauty and 


* the ideals 
things and are 
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Goodness, of asti, bhati and priyam and of sat, cit, and ananda. Mr. Smuts’ holism reduces God to 
a stream of holistic tendency and is in no way better than naturalism in this respect. The Upanisadic 
Puranaism, on the other hand, views God as the highest Purna in the empirical sphere, though 
He is a lower Purna as compared with the Absouute Purna viz. Suddha-brahman. Smuts recognises 
selection, direction, and control, 1ight through the entire forward movement of holism, but fights 
shy of Teleology or purpose ; while 81 Sankara’s Purnaism can casily find a place for Teleology or 
Purpose within the empirical sphere and can base it on the eternal and absolute intelligence (suddha- 
cit) otherwise known as Purna. Smuts refuses to view the ideal or spiritual element in the universe 
as the dominant factor or as implicit in the beginnings of things and warns that the spirit to-day 
* should not be retrospectively antedated to a time when the world existed without it.” Smuts asks : 
“Where was the. Spirit when the warm Silurian seas covered the face of the earth, and the lower 
types of fishes and marine creatures still formed the crest of the evolutionary wave ? Or going 
still further back, where was the Spirit when, in the Pre-Cambrian system of the globe, the first 
convulsive movements threw up the.carly mountains which have now entirely disappeared from the 
face of the carth, and when the living forms, if any, were of so low a type that none have 
been deciphered yet in the geological record ? Where was the Spirit when the Solar System itsclf 
was still a diffuse fiery nebula ?” To all these questions, the answer which Sri Sankara’s Purnaism 
gives is  every-where " ; and the answer which the Upanisadic Purnaism vouchsafes should be found 
in the Brhadaranyaka text—“ This was verily Brahman in the beginning. It realised only itself— 
I am Brahman. Therefore it became all”. “ Brahma va idamagra asit Tadatmanamevaveda aham 
Brahmasmiti. Tasmat tat sarvamabhavat ". (I. iv, 10). Smuts’ questions would remind an 
Indian Theist who believes in Purnaism, of similar questions raised and disposed of in the following 
well-known verse of Pushpadanta's Mahimanasstuti :— 


* Kimihah kim.kayah sa iha kimupayastribhuvanam 
Kimadharo dhata srjati kimupadana iti ca.” 


* Atarhyaisvarye tvayyanavasaradusstho hatadhiyah, 
Kutarko'yam kamscin mukharayati mohaya kudhiyam ” 


“When God created the three worlds, what did He want to get ? What was His body ? What 
means did He employ ?-. Where did He take His stand ? What was the material which He used ?— 
Questions like these are unwarranted and deserve to be brushed aside by saying that they never 
arise in the case of God whose omnipotence is of a transcendental character.” 


The most attractive feature of Smuts’ holism is the emphasis which it rightly lays on a holistic 
synthesis of things. The attitude of holistic synthesis which Smuts advocates is one that may,with 
advantage, be adpoted in a general review of Indian philosophy. The element of authoritarianism 
in Indian philosophy and its attitude towards the Sabdapramana 01 vaild verbal testimony would 
become perfectly intelligible to a modern student of philosophy, if he approaches the question with 
a holistic attitude of mind and view it in a holistic setting. Perception and inference (pratyaksa 
and anumana) are, in their very nature, subject to several empirical limitations and cannot be 
considered adequate, in any sense, to grapple with the ultra-empirical, absolute, ultimate reality 
called Purna ; and these two pramanas are adapted to the requirements of the non-purna in their 
very nature. In so far as the Purna is concerned, pratyaksa and anumana have to be reinforced by 
the trustworthy records called agamas, which embody the great intuitions of the disciplined minds 
of the past. Such agamic intuitions remove the imperfections of pratyaksa and anumana and all 
these three together constitute an acceptable approach to the absolute purna. sra. 
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In a similar way, a holistic view of the Gita discloses a holistic synthesis as the dominating feature 
of that great scripture. The Gita is a great scripture of synthesis (yoga-sastra). It deals with the 
three main types of synthesis—the Karmayoga, the Bhaktiyoga and the Jnanayoga. All activities 
spring from a sense of imperfection and are whole-making in their nature. ‘Their aim is to create 
a sense of wholeness through the attainment of their fruits in onc who happens to labour under a sense 
of non-wholeness without such fruits. But the wholes thus formed through the attainment of the 
fruits of actions are only smaller wholes, as compared with the absolute all-whole called Purna. To 
be subjected to the thraldom of smaller wholes in the form of karmaphala is certainly an obstacle 
in the way of the realisation of the absolute Purna ; and this obstacle has to be removed only by 
doing what one has to do without any thought of the result. Thus, the scheme of karmayoga or 


nirabhisandhikarma should be understood as a holistic scheme making for a progressive realisation 


of the absolute all-whole in the form of Purna. In the holistic setting, ananyabhakti, or whole- 


hearted and exclusive devotion to the Lord, is but the dedication of the non-purna to the nearest 
approximation of the Purna, with a view to eventually realising the Purna itself. From the way in 
which the Lord of the Gita equates the man who knows with Himself (jnani tvatmaiva me matam, 


VII, 18), it may be easily seen that jnana in the Vedantic sense consists in the perfect realisation of 
the Purna. 


It would be highly interesting here to review from the holistic standpoint some of the more 


important doctrines of Indian philosophical systems. The Carvaka doctrine is but an effort to fit 


the purna into the scheme of pratyaksa ; and the only way in which this has to be done is by travestying 
the purna by equating it with the corporeal and material aspects of individual personality. The 
Upanisadic purna appears to glimpse in one way, in the Jaina conception of the liberated soul freely 
soaring higher and higher in an eternally blissful condition in the immense ultra-mundane space 
(alokakasa) ; and it appears to glimpse in another manner in the Buddhist conception of nirvana 
and nihil (sunya). The Mimamsaka touches the fringe of the Upanisadic Purna in his conception 
of svarga and ascribes to the Vedic law all the holistic nisus of his ritualistic universe. The parinama- 
vada of the Sankhyas assign all holistic functions to the Prakrti, with a view to setting free the purusas 
and finding in them what may be regarded as a plurlistic miniature of the Upanisadic Purna—a wholly 
unsustainable position. The yoga system proceeds a little further in the direction of Purnaism by 
super-adding a Pumaic Teacher of Teachers—viz. God or Isvara. The efforts of the Nyaya- 
Vaisesika realism in the direction of Purnaism have become crystallised in two of the most important 
doctrines of Nyaya-firstly, in the cumulative view of pramanas according to which anumana or 


anviksa is a necessary ancillary to pratyaksa and agama ; and secondly, in its scheme of mukti which 
presents the innumerable jivas as so many all-pervasive wholes stripped of all producible qualities 


and in its conception of mahapralaya as a state of universal liberation (sarvamukti). The Upanisadic 
Purnaism exhibits itself in a marked manner in the sphere or Vedanta. Sri Madhva’s dualistic or 
pluralistic from of pumaism lays particular stress upon the perfection of the relation of master and 
servant between the Purna and the non-purna (jiva) and thus detracts from the absolute wholeness 
of the All-whole. Sri Ramanuja’s Purnaism is of the organic type and conceives of the Upanisadic 
Purna as the organic whole, of which all the lesser material and spiritual wholes are the constituent 
parts. Sri Sankara's Purnaism is the genuine Upanisadic Purnaism, which exhibits the Purna in 
its full glory, as the absolute All-whole which ought to be recognised as the ground and goal of Smuts' 
holistic universe and throagh which flows a progressive and perennial stream of lesser wholes. 


The strongest point in the Upanisadic Purnaism is that it conserves statisfactorily all the values 
of life within the empirical sphere. In terms of the universally accepted value of ananda or bliss 
A a 3 


the Purna of the Upanisads glimpses everyday, of your life, in dreamless sleep, in susupti.- 
https://archive.org/details/muthulakshmiacademy 


| 


| 
| 
| 
| 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


PURNAISM IN INDIAN PHILOSOPHY-THE WHOLISM OF ANCIENT INDIA 93 


Here, what the polymathic philosopher Vacaspatimisra (Bhamati, 1, 3, 5, 15) has said 
deserves to be remembered and revolved in our minds. 


S Alas t This is a great wonder and pity that the creatures, who fail to understand the nature 
of reality, miss the absolute real whole though they have it themselves. The traveilers who proceed 
on their life's journey in quest of wealth tread on pieces of gold scattered on their path and over- 
grown with dense, age-long, dirt and yet do not take these golden pieces, mistaking them for groups 
of pieces of stones :—with this idea and with a mingled feeling of wonder and pity, the Sruti says 
* All these creatures reach this world of the blissful whole every day and yet do not know it.” 1 


1 Bataho kastamidam vartate janiunam tattvavabodhavikalanam, yadcbhih svadhinamapi Brahma na prapyat. 


Tadyatha cirantananirudhanibidamalapihitanam kaladhauta-sakalanam pathi patitanam uparyupari sancaradbhirapi 
panthairdhanayadbhirgravakhandanivahavibhramanaitani nopadiyanta ityabhisandhimati sadbhutamiva sakhedamiva 
srutih — pravartate ;- ‘‘Imah sarvah prajah aharahargacchantya etam Brahmalokam na  vindanti." 
(Chandogya, VIII, iii. 2.) 
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अनब्रह्मजिज्ञास। ˆ 


“ अथातो ब्रह्मजिज्ञासा ' इति भगवद्ठादरायणप्रणीतानां ब्रह्मसूत्राणामादिमं सूत्रं नानाविधानां गम्भीराणामाशयः 
विशेषाणां सूचक पूर्वाचायेबहुधा व्याख्यातं बहुमुखं Had p तत्र परमहंसपरित्राजकाचार्यवर्येः भगवत्पादैः 
श्रीशंकराचाये: प्रणीते प्रसन्नगम्भीरे सर्वलोकप्रसिद्धे सर्वसहृदयचमत्कारिणि अलौकिक-सारस्वतगीतिरीत्यास्वादनीये- 
भाष्ये, अध्यासं सपरिकरं निरूप्य, शास्त्रारम्भसमर्थनप्रस्तावे, सूत्राक्षराण्येवं व्याख्यातानि दृश्यन्ते--“तत्राथशब्द आनन्त- 
यार्थः परिगृह्यते. .- सति चानन्तर्यार्थेत्वे यथा धर्मजिज्ञासा पूर्ववृत्तं वेदाध्ययनं नियमेनापेक्षते एवं ब्रह्मजिज्ञासापि 
यत्पूववृत्त नियमेनापेक्षते तद्वक्तव्यम्‌ |... उच्यते--नित्यानित्यवस्तुविवेकः, इहामुतार्थभोगविरागः, शमदमादि साधन- 
संपत्‌, मुमुक्षुत्वं च। तेषु हि सत्सु प्रागपि धर्मजिज्ञासाया ऊर्ध्वं च शक्यते ब्रह्म जिज्ञासितुं ज्ञातुं च, न विपर्यये । 
ids he अतःशब्दो RAT: | यस्माद्वेद एवाग्निहोत्रादीनां श्रेयः -- साधनानामनित्यफलतां दर्णयति--' तद्यथेहकर्मजितो 
लोकः क्षीयत एवमेवामुत्र पुण्यजितो लोक: क्षीयते ' इत्यादिः ; तथा ब्रह्मविज्ञानादपि परं पुरुषार्थ दर्शयति--' ब्रह्मा 
बिदाप्तोति परम्‌ ' इत्यादिः ; तस्माद्यथोक्तसाधन-संपत्त्यनन्तरं ब्रह्मजिज्ञासा (ब्रह्मविचारः) कतेव्या ” इति । 


एबमाधिकारिप्रयोजनाद्यनुबन्धसूचकतया प्रवृत्ते श्रीमति शांकरे भाष्ये केचिदेवमाक्षिपेयुः--यस्य साकल्येन साधन- 
चतुष्टयसंपत्तिः स एवाधिक्रियेत ब्रह्मजिज्ञासायाम्‌। तादृशोऽधिकारी पुरुपधौरेयः श्री शंकरभगवत्पादसदृशः अति- 
grater लोक इति किचिदिव लोकस्थितिपर्यालोचने सुविशदं भासते। कियन्तोऽद्यत्वे सन्ति, ये शुद्धान्तःकरणाः 
नित्यात्तित्ये सत्यासत्ये सुखदुःखे सम्यर्विविच्य निश्चिन्वन्ति, ये फलेभ्यः सर्वेभ्य ऐहिकेभ्य आमुष्मिकेभ्यश्च विरज्यन्तिः 
येषां च मनः प्रसंख्यानाभ्यासलब्धवैराग्यपरिपाकभरनरागादिकषायमदिरामदं वशीकृतं तत्त्वविषयविनियोगयोग्यतां _ च 
नीतम्‌ येषां च विषयतितिक्षातदुपरमतत्त्श्रद्धा अविकलाः ? सूक्ष्मेक्षिकया गवेषणेऽपि पञ्चपा अपि दुर्लभास्तादृशाः। 
सत्येवं वस्तुवृत्ते, ' सर्व ब्रह्मवदिष्यन्ति संप्राप्ते तु कलौ युगे” इत्युक्तिरीत्या बहुनामस्मादृशानाम्मितम्पचमतीनामिन्द्रिय- 
ग्रामारामाणां व्युत्पन्नानां व्युत्पित्सूनां च वेदान्तशास्त्राध्यापनाध्ययनादिरूपेण तत्र तत्र समुज्जूम्भमाणे ब्रह्मविचारे 
प्रवृत्तिरुचिता सफला वा कथं भवेत्‌ | 


अत्रैवं व्यञ्जनापथमनुसृत्य रमणीयया रीत्या भगवत्पादैरेव प्रतिबिहितम्‌--योऽयं ब्रह्मविचारः साक्षाद्वह्मभवने 
पर्यंबस्यति, तत्राधिकारिणः सम्पन्तसाधनचतुष्टयाः ; अस्य ब्रह्मविचारस्य द्वारभूतः अब्रह्मविचारः, येन क्रमशः E 
चतुष्टयमविकल संपादयितुं शक्यते ; तत्नोच्चावच-मूर्तामूर्तात्मकप्रपऊचरूपस्याब्रह्मण: विचारे, ये सुक्ृतपरिपाकवशात्‌ साध- 
नचतुष्टयमविकलं संपादयितुमभिलषन्ति, ते सर्वेऽप्यधिकारिण एव--इति। अयं च समीचीनः समाधिः श्री शंकराचाय - 
रथातःशन्दार्थविचारात्पबैमेव अध्यासभाष्ये अन्नह्मस्वरूपनिरूपणमुखेन वेदान्तशास्त्रमुपक्रममाणैः युष्मत्प्रत्ययगोचरं वस्तुतो 
जघन्यमपि मुख्यमिव सादरमादिवाक्ये परामृशट्रिरभिव्यञ्जितः शास्त्ररसिकरास्वादयितु युज्यते । इयमेव रीतिरनसता दश्यते 
महता परिकरबर्धेन मूर्तामूर्तात्मक प्रपञ्चं निरूप्य तञ्तिषेधमुखेन ब्रह्मनिरूपणे प्रवृत्तेन बृहृदारण्यकेन | C अध्यारोपापवादाभ्यां 
निष्प्रपञ्चं प्रपञ्चयते ' इति संप्रदायबिदां वचनस्याप्ययमेव सारः | अईतसि डिइ्त मिथ्यात्वसि द्विपूविका--इति. शास्त्रदष्ट्या 
बदन्तोऽपि वेदान्तकेसरिणः मधुसूदनसरस्वतीप्रभृतय एवमेवाशेरते। अत एव वादरायणसूत्ेष्‌ नवतिः सूतराण्यब्रह्म- 
विवेचनपराणि दृष्यन्ते। यथा च, तथा पूर्वमीमांसाप्रथमसूत्रे अधमंजिज्ञासापि प्रस्तुतेति प्रमाणिका अङ्गीकुर्वन्ति। तथैः 
वोत्तरमीमांसासूत्रेष्वपि प्रथमसूत्रे अत्रह्माजिज्ञासापि प्रस्तुतेति वदन्तो वयं प्रामाणपथान्न मनागप्यपेता भवामः। एवं सति 
आदस्य ब्रह्मसूत्रस्य एवमप्यर्थो वर्णनीयः--अथ साधनचतुष्टयलिप्सानन्तरं, अतः ब्रह्मविचारार्थ साधनचतुष्टयस्यावशय- 
कत्वा्धेतोः अब्रह्मजिज्ञासा (अब्रह्मविचारः) कतेव्यां इति। एवं च शांकरमध्यासभाष्यमत त्सूत्रमिति केषांचिदाक्षे 
पोऽपि प्रतिक्षिप्यते ; सर्वेऽप्यस्मादृशाः असिद्धसाधनचतुष्टयाः अद्वैताध्ययने तदध्यापने च प्रवृत्ता अन॒गह्येरन i ns 


ee 
* J of the Madras University. Language No. April 1936. 
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THE PRABHAKARA SCHOOL OF KARMA-MIMAMSA * 
I 


The weakest spot in the history of Indian Darsanas may be said to he the history of the Prabhakara 
School of Karma Mimamsa. The study of the Purva-Mimamsa system has of late been most 
undeservedly neglected even in the world of traditional Sastraic scholarship. However, of the 
two chief schools of Purva-Mimamsa, the Bhatta School has all along heen recciving better attention 
at the hands of the students of Sanskrit Darsanas than its sister school, viz., the Prabhakara School. 
Til the publication of the Prakarana-pancika by Salikanatha about two decades ago and of 
Dr. Ganganath Jha’s thesis in English on the Prabhakara School, all the knowledge that the world 
of Sanskrit scholars possessed concerning this school was restricted practically to the references given 
in the Sanskrit works relating to the Bhatta, Nyaya-Vaisesika and Vedanta systems. In Salikanatha’s 
Prakarana-pancika, we find a learned and scholarly Prakarana epitomising and maintaining the 
distinctive tenets of the Prabhakara School. Dr. Ganganath Jha’s thesis is the English counterpart 
of the Prakarana-pancika, present ing in a lucid and readable style the main principles of the Prabhakara 
School and giving for the first time, very valuable information about Prabhakara’s commeatary on 
Sabarasvamin's Bhasya, known as Brhati-tika. In his learned introduction to his treatise above 
referred to, Dr. Jha seeks to make out from certain internal evidences furnished by the Brhati, the 
Prakarana-pancika and certain other Prabhakara works, that Prabhakara was not, as tradition would 
have it, a rebellious and disloyal pupil of Kumarila Bhatta, the earliest leading exponent of the 
Bhatta School ; that Prabhakara’s works must be assigned to the ante-Kaumarila period of Mimamsa ; 
and that they do not presuppose Kumarila Bhatta’s Varttika, while the latter might, in all probability, 
be said to presuppose Prabhakara’s works. Dr. Keith reiterates Dr. Jha’s opinion in his recent 
book on Karma-Mimamsa and seems to go further than Dr. Jha in assigning both Prabhakara and 
Salikanatha to a date earlier than that of Kumarila. 


I had access to a transcript of the Brhati, that I recently got made for the Government Oriental 
Manuscripts Library at Madras, througn the courtesy of Dr. Jha, from his incomplete copy of the 
Brhati. In the course of my official duties as Ex-Officio Curator of the Government Oriental Manus- 
cripts Library at Madras, I had oppotunities of examining, besides the Brhati, the following important 
Prabhakara manuscripts :— 


(1) Rjuvimala-pancika—a commentary on the Brhati by Salikanatha. 
(2) Parisista—a brief annotation on the Bhasya of Sabarasvamin by Salikanatha. 


(3) Nayaviveka—an. exhaustive treatise by Bhavanatha based on the Brhati, Rjuvimala and 
Prakarana-pancika. 

(4) Nyayakosa—a Prabhakara. treatise by Govinda Bhatta based mainly on the works of 
Salikanatha and Bhavanatha. 


(5) Prabhakara-zijaya—a short epitome of the Prabhakara School. 
As a result of the examination of these manuscripts and of the study of several works relating 
to the Bhatta and other Indian systems, various interesting facts came to my notice, a few of which 


bearing upon the history of the Prabhakara School, I propose to embody in this short paper to be 
placed before the Second Oriental Conference. 


+ AI.0.C. Proceedings II. Calcutta 1922 pp. 407-12. (Presidential Address at the Indian Philosophy Section) 
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Prabhakara, Salikanatha and Bhavanatha are the three greatest exponents of the Prabhakara 
School, so far definitely known to us. Salikanatha, in the first verse of Nitipatha, (section II of the 
Prakarana-pancika), refers to himself as Prabhakara's pupil. In the Prakarana-pancika, scveral 
quotations from the Sloka-varttika are found. For instance, on pp. 5,114 and 122 of the Benares 
Sanskrit Series edition of the Prakarana-pancika, tbe following verses from the Sloka-vartika are found :— 


अथातो धर्मजिज्ञासा सूत्रमाद्यमिदं कृतमू--0- 3 


गेहाभावस्तु यः शुद्धः . . . । Op 114 
स्वरूपमात्रं दृष्ट्वापि . . .। p 122 


Similar quotations from Kumarila Bhatta’s Sloka-varttika are found in Salikanatha’s Rjuvimala and 
Parisista, some in the first adhikarana and in the sections relating to Arthapatti and Abhava in the Tarkapada 
of the former work, and some others in the Tarkapada of the latter work. 


Again, in the Tarkapada of the Rjuvimala, on the first leaf which, in the palm-leaf manuscript 
recently brought on Joan to the Madras Government Oriental Manuscripts Library, is found broken 


and in a crumbling condition, I find the following portions of the Avatarika to the first sentence 
in the BrAati :— 


लोक इत्यादि भाष्यं यत्नगौरवं प्र . . . between तिककारेण व्याख्यातम्‌ । ad मन्दप्रयोजनमिति 
मत्वा टीकाकारः प्रयोजनं दर्शयति -- लोक इत्यादि भाष्यस्येत्यादिना । 


The following further extract also from the same broken leaf is worthy of note :— 


TS लू त्वाद्विप्रतिपन्नत्वाच्च अथातःशब्दयोरेव अलोकिकार्था शङ्कातिवृत्ति . . . . - * 
योजनं . . . . . लौकिक . . . . . 


However imperfect the above extracts may be, to.my mind it is clear that two inferences- could 

be unmistakably drawn from them. Firstly, Salikanatha assumes that Prabhakara is refuting the 
views of ' Varttikakara with reference to the purpose of the opening sentence in the Bhasya. 
Secondly, Prabhakara interprets the Bhasya-kara as reaffirming the view of an carlier commentator, 
that “Athatah? should be interpreted as a single sigaificative unit. Though I agree with 
Dr. Ganganath Jha in thinking that there might have been more than one Varttikakara and that 
one of them was Kumarila and the * Varttikekara ' quoted frequently by Salikanatha and Bhavanatha, 
in support of the Prabhakara doctrines must have been different from Kumarila and probably earlier 
than both Kumarila and Prabhakara, yet I am strongly inclined to think that the Varttikakara 
referred to in the above extract from the Rjuvimala must be Kumarila himself, one important reason 

being that the other Varttikakara is generally found invoked only in support of Prabhakara's view 

and not for offering refutatory comments. The earlier commentator ailuded to in the second of the 

two inferences above set forth, I venture to think is Bhavadasa, the Vrttikara, Spoken of as alluded 

to by Sabarasvamin, in Slokavarttika—verses 351 and 63? of the first sutra. In this connection, it 

may be noted, with advantage, that Bhavanatha's amplification, in the JVayaviveka of the foregoing 


1 प्रसिद्धहानि: शब्दानामप्रसिद्धे च कल्पना । 
न कार्या वृत्तिकारेण सति सिद्धार्थसम्भवे ।। 
2 प्रदशेनार्थमित्येके केचिन्नानाथवाचिनः | 
_ समुदयादवच्छिद्य भवदासेन कल्पितात्‌ ॥ 
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extract from the Ajuvimala, carries us considerably further in the belief that Prabhakara's opening 
remarks in the Brhati may be taken as presupposing— 


लोक इत्यादिभाष्यस्य षडर्थान्‌ संप्रचक्षते । 


(v. 96, under sutra 1)—Sloka varttika. 


Salikanatha, who describes himself as Prabhakara’s pupil, refers to Mandanamisra in his 
Prakarana-pancika (on p. 178), in which a well-known verse from Mandana’s Vidhiviveka is quoted, viz. : 
Tat नेष्टाभ्युपायत्वात्‌ | etc. Mandana is generally believed to be one of the pupils of Kumarila- 
bhatta. Mandana refers to Prabhakara and Brhali in the Vidhiviveka (alredy printed) and in the 
Brahmasiddhi (my edition of which, for the first time, is under preparation), in several places with the 
animus generally characteristic of a contemporaneous opponent. The renowned Vacaspati-misra, 
known to Vedantic tradition as Saddarsanavallabha, speaks of Prabhakara as the Tikakara in his 
Nyayakanika, and in the same work speaks separately of a Nibandhanakara. In this connection, 
it is worthy of note that in the Nyayakanika, Vacaspati distinguishes between two scts of Prabhakara 
viz.: Jaratprabakarah and Navyaprabhakarah. 


In his JVyayaratnakara, a commentary on the Slokavarttika, Parthasarathi Misra observes as 
follows under the verse, प्रायेणैव हि मीमांसा etc. (p. 4—Slokavarttika). 


प्रायेणेति--मीमांसा हि ad मित्रादिभिर्‌ अलोकायतैव सती लोकायतीकृता, नित्यनिषिद्धयोरिष्टानिष्टं फलं नास्तीति 
बह्वपसिद्धान्तपरिग्रहेण | 
It is noteworthy here that the ‘apasiddhanta’ referred to in this extract is widely known to the 
world of Indian philosophers as onc of the distinctive tenets of the Prabhakara School. If Bhartr- 
mitra, and not Prabhakara, is associated with this tenet as its exponent presupposed by Kumarila, 
one is tempted to fancy that perhaps Prabhakara’s relation to Bhartrmitra was similar to Sankara’s 
relation to Gaudapada. 


An old verse traditionally handed down in South India runs thus : 
उंवेक: कारिकां वेत्ति चम्पूं वेत्ति प्रभाकर: । 
मण्डनस्तूभयं वेत्ति नोभयं वेत्ति रेवण: 1 


The same verse is found quoted by Mr. 8. P. Pandit in his learned introduction to the Gaudavaho 
published in the Bombay Sanskrit Series, with the difference that the words Tantra and Vamana 
respectively replace the words Campu and Mandana. In Mr. S. P. Pandit’s introduction to Gaudavaho 
and in the introduction to the Mahavidyavidambana recently published in the Gackwad’s Oriental 
Series, it is clearly shown why Umveka should be identified with Bhavabhuti and regarded as one 
of the pupils of Kumarilabhatta and how, in Citsukha's Advattapradipa, Umveka is spoken of as 
identical with Bhavabhuti, the author of the Malatimadhava. Further, in Ramakrsna’s commentray, 
Yuktisnehaprapurani, on the Tarka-pada of the Sastradipika, Bhattomveka is referred to on pages 2 and 
30 of the Nirnayasagara press edition. The subjoined extract from page 30 of this work appears to 
leave no alternative cxcept to assume that Umvekabhatta was one of the pupils of Kumarilabhatta. 


अत्नोम्बेकभट्वैरिदं वातिककारीयं दूषणं समर्थनं च सर्वमेवालूनविशीर्णमित्यादिना : . . . . गुरोरप्यवलिप्तस्यां 
कार्याकार्यमजानत: । उत्पथं प्रतिपन्नस्य परित्यागो विधीयते ।।--इत्यन्तेन भाष्यं वात्तिकं च दूषितम्‌ । 


In the South Indian version of the verse quoted above, Prabhakara, hemmed in as he is found between 
two pupils of Kumarila, would appear to be also one of Kumarila’s pupils, 


13 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 
98 KUPPUSWAMI SASTRI BIRTH-CENTENARY VOLUME 


The following conclusions may be taken to follow from the above data :— 

(1) The tradition that Prabhakara-guru was one of Kumarila's pupils cannot be brushed 
aside easily, particularly because it is supported by the historically acceptable grounds indicated 
above. 

(2) Prabhakara's Brhati could not bc assigned to a date earlier than that of Kumarila, if the 
high authority of Salikanatha and Bhavanatha is accepted. 

(3) Prabhakara was not the founder of the Prabhakara School, which according to Partha- 
sarathimisra's Nyayaratnakara, must have been represented in the ante-Kumarila period of Mimamsa, 
bv writers like Bhartrmitra. Probably Bhartrmitra was the author of the Prabhakaravaritika frequently 
relied upon by Salikanatha. 

. (4) Bhavadasa was undoubtedly the Vrttikara, whom, Bhasyakara is interprcted by Kumarila 
as refuting, and by Prabhakara, in his Brhati, as supporting. 


(5) The conjecture, that the JVibandhana.of the Prabhakara School is different from the Brhati 


would appear to be more reasonable than Dr. Jha's conjecture that the Brhati is identical with-the 


Nibandhana. 


(6) Bhavabhuti the poet, alias Bhattomveka, Prabhakara and’ Mandana were ali Bhatta- 
kumarila’s pupils, 1 


II 


In continuation of.the paper read by me in 1922 at Calcutta, as President of the philosophy 
section of the Second Oriental Conference, it is proposed in this short paper to draw attention to 
a few noteworthy points which would throw further light on the Prabhakara problem in the history 
of the Mimamsa-Sastra. 


(2) In a Prabhakara-work called the Mimamsanyaya-kosa, of which an incomplete ms. is available 
in the Government Oriental Manuscripts Library, Madras, it is clearly stated on p. 10 that thc 
Varttika-kara has given ten interpretations in one place and six in another place, for the introductory 
passage (लोक इत्यादि भाष्यम्‌) in the Bhasya of Sabarasvamin :— 


“ae येष्वथेषु-इत्यादेराद्यस्य wort वातिककारेरेकत्र दशार्थाः संभावितत्वेनोक्ताः ; तत्न दशमोष्थे.औचित्यानु- 
भाषणम्‌ । तथा अन्यत्र Veal: ; तत्रापि. षष्ठमौचित्यानुभाषणम्‌। ततश्च औचित्यानुभाषणरूपोः्थे उभयेत्रानुवर्तमान 
एक एवेति संकलने पञ्चदशैवार्थाः।. पृथग्गणने तु. षोडशत्वव्यवहारयोग्यता | तदभिप्रायो ' गुरुः सप्तदशमर्थमाह ' इति 
विवेकग्रन्य: | ततर aay, औचित्यानुभाषणमेव स्वीकृत वातिककारे: | तदप्यनुवादमात्रपरत्वात्‌ वाक्‍्यान्तराथ- 
त्यात अथपदमात्तदोषपरस्वात्‌ Re परव्याख्यानमयुक्तम्‌--इति मत्वां ' लोक इत्यादिभाष्यस्य अथात इत्येतस्मिन्‌ 
पदद्वये अलौकिकार्थशङ्कानिवृत्तिः प्रयोजनम्‌ ' इति गुरुणा व्याख्यातम्‌ । ” s de 

p. 10 मोसांसात्यायकोण ms. in the Government Oriental MSS. library, Madras. 


A careful consideration of this extract, beside the corresponding portion in the Tarkapada of 
Bhavanatha's Nayavizeka and the introductory passage at the beginning of the Rju 


i . vimala by Salikanatha, 
would leave no alternative except to admit the following :— 


SS > = 
3 Proceedings. A.L.O.C. TIL. pp. 474-81, 
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that the Paramata referred to by. Bhavanatha in this connection is Varttikakara’s view ; 


; that the same Varttikakara gives six interpretations in one place and ten interpretations in another 
place ; है 


that the identity of this Vartikakara with Kumarilabhatta is strongly supported by thé text of Kumarila’s 
Sloka-varttika beginning with the following verse :— 


लोक इत्यादिभाष्यस्यः षडर्थान्‌ .संप्रचक्षते । 
भाष्यकारानुसारेण प्रयुक्‍तस्यादितः पृथक्‌ ॥। 
४. 26 on pp. 8 and 9 Benares ed 


that, as interpreted in the Mimamsa-nyaya-kosa, both Salikanatha and Bhavanatha assume that 
Prabhakara’s Brhati presupposes Kumarilabhatta’s Varttika ; 


B 


and that एकत्र in the above extracts from- the Mimamsanyaya-kosa refers to some work by 
Kumarilabhatta which is not at present known to be available anywhere even in 75. ; and अन्यत्र 
in the same extract undoubtedly. refers to the Slokavarttika of the same author. 


(3) At preseat only three of Kumarila's works in Mimamsa are accessible to scholars—viz., the 
Slokavarttikz, the Tantravarttika and the Tup-tika.. In addition to these three, two other works named 
Madhyamalika and Brhattika are attributed to Kumarila by Madhavasarasvati in his Sarvadarsana- 
kaumudi, a ms. of which is availabe in the Governmzat, Oriental Manuscripts Library, Madras. 
The relevant extract is given below :— À 


तत्र सहस्नाधिकरणद्वादशलक्षण्या मौमांसायाश्चतुविशतिसह्नं शत्ररस्वामिकृतं भाष्यम्‌। तदुपरि प्रस्थानद्वयम्‌-- 
are प्राभाकरमिति। तल भट्टाचार्यागां पञ्च व्याख्यानानि भाष्यस्य ; एका वृहट्वीका, द्वितीया मध्यमटीका, तृतीया 
टुप्टीका, चतुर्थी कारिका, पञ्चमं तन्ब्रवातिकमुक्तानुक्तदुरुङ््तचिन्तकम्‌ | तत्र वृहुन्मध्यमटीके सम्प्रति न ada” 


(0. 121 of the ms. of the Sarvadarsana-kaumudi in the 
Government Oriental MSS. library, Madras.) 


Of the two lost works of Kumarilabhatta, viz. :—Brhattika and Madhyamatika, extracts from the 
former are found quoted by Bhatta-Somesvara in his Ranaka (Nyayasudha) in several places (vide, 
for instance, pp. 201, 329, 330 and 393 of the Benares edition of the. Nyayasudha). In all probability, 
the dasapaksi referred to in ths beginning of the Nayaviveka, or in other words, the ten interpretations 
attributed to Vartikakara in the above extracts from the Mimamsanyaya-kosa, were given by 
Kumarilabhatta in one of his two lost werks—Brhattika or Madhyamatika 


(4) At p. 56, line 7, and page 77, line 1 of the ms. of the Byhati in the Madras Gov ernment 
Oriental Library, Prabhakara is discovered quoting, in a felicitous manner, the quarter— 
अविवेकः परमापदां पदम्‌ which forms part of the first half of the following oft-quoted verse 30 in the 


second canto of Bharavi's Kiratarjunwya- 


सहंसा विदधीत न क्रियामविवेक: परमापदां पदम्‌ | 
वृणते हि विमृश्यकारिणं गुणलुब्धाः स्वयमेव सम्पदः ।। ” 


This famous -verse is geaerally recog ised to be characteristic of the gionic verses in th 
Kiratarjunia and is sometimes brougat into relation with an anecdote as to how Bharavi once very 
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narrowly escaped committing a most hemous sin. Prabhakara quotes thc second quarter of this 
verse in a context which is inseparably bound up with what is usually considered onc of the funda- 
mental doctrines of the Prabhakara epistemology viz :—akhyativada. The name Prabhakara is almost 
synonymous with the name Bharavi. In the second verse, at page 1 of the Slokavarttika, Kumarila- 
bhatta does homage to his revered teacher in these terms :— 


अभिवन्द्य गुरूनादो शिष्यधीपद्मिनीरवीन्‌ | 


तत्प्रसादात्करिष्ये$ हं मीमांसाश्लोकवातिकम्‌ ॥। 


There is a story which makes out Kumarilabhatta as having been guilty of academical treason 
by his avowed and determined attack of his guru and as having atoned for this sin by some kind of 
selfimmolation. And the veteran scholar of Allahabad, Dr. Ganganath Jha, more than thirteen 
years ago, suggested that Prabhakara’s works must be assigned to the ante-Kumarila period of 
Mimamsa. The cumulative effect of all these points is very likely to make itself felt in a strong 
temptation to equate Prabhakara with the poct Bharavi, whom the Aihole inscription of 634 A.D. 
refers to as a famous poet, and to assign Prabhakara to the earlier part of the seventh century A.D. 
in agreement with Dr. Keith. (see Dr. Keith’s Karma-Mimamsa, p. 9, the Heritage of India series). 
There is, however, conclusive evidence which makes it impossible for careful scholars to yield to this 
temptation. At page 84 of the Madras Government Oriental Library manuscript of the Brhati, 
in lines 13 and 14, the following quotation is found :— 


“ तदुक्‍तम्‌--क्तषीणामापि (यज्ञानां (?)) (यज्ज्ञानं) तदप्यागमपूर्वकम्‌ । ” 
This represents the second half of 1-30 of Bhartrhari’s Vakyapadiya. The full text of the verse is:— 


“ न चागमादूते धर्मस्तकंण व्यवतिष्ठते | 
ऋषीणामपि यज्ज्ञानं तदप्यागमपूर्वेकम्‌ uc 
Page 15, Benares edition of Vakyapadiya. 


In fact, Prabhakara is discovered using in a somewhat waggish way, the very name of Bhartrhari’s 
famous work—Vakyapadiya, in connection with his exposition of the Anvitabhidhana doctrine ; and 
this will be evident from the following extract :— 


“ अत एते -पदार्थाः, एषामभिधानानि, तदिदं वाक्यपदीयम्‌ ; अन्यथा ह्यावगम्यमानः पदार्थविवेकोऽपह्णतिभं भवति ” 


(lines 3 & 4 at page 89 of the Madras Government Oriental 
- Library manuscript of the Brhati.) 


it seems to me obvious that Prabhakara is referring at p. 35 of his Brhati (Madras manuscript), 
to the Sphota-doctrine as stated by Bhartrhari ; and at p. 55, lines 12 and 13, and at the end of 
p- 58 and beginning of p. 59, in the same ms., that phase of the Advaita system is referred to, which 
in the pre-Samkara stage, should be specially associated with Gaudapada. According to the Chinese 
pilgrim, I-tsiug, Bhartrhari’s death took place about 650 A.D. ; and Prabhakara, who makes 
use of Bhartrhari’s Vakyapadiya should certainly be considerably later than 650 A.D. i 


(5) In the Madras ms. of the Sarvadarsana-Kaumudi by Madhava-sarasvati, referred to above 
it is stated that Prabhakara wrote two commentaries on the Sabara-bhasya ; viz. Vivarana nail 
Nibandhana. The following extract gives this information and some MR 

' the Prabhakara literature. 


g particulars about 
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“ प्राभाकरप्रस्थानं तु--भाष्यस्य प्रभाकरकृतं व्याख्यानद्वयम्‌। एक विवरणं पट्सहस्ररूपं। अपरो 
निवन्धनसंज्ञः द्वादशसहस्रम्‌ । विवरणस्य ऋजुविमला, निबन्धनस्य दीपशिखा, टीकाद्वयं शालिकनाथकृतं प्रकरणं शालिः 
कानाम। नयविवेको भवनाथकृतं प्रकरण द्वोदशसहस्रम्‌। तट्टीका वरदराजकृता अष्टचत्वारिशत्साहत्नी । ” 

, (P. 122 of the Sarvadarsanakaumudi ms.) 

From the foregoing extract, it is clear that Prabhakara’s Brhati should be identified with the 
Vivarana, and the JVibandhana, which Dr. Jha identifies with the Brhati (sec lines 18 and 19 at 7.9० 
Dr. Jha's book—Prabhakara school), turns out to be different from the Brhati ; for the commentary 
on the Vivarana, called Rjuvimala, by Salikanatha, deals with the Brhati and not with the Nibandhana. 
The colophon ' इति प्रभाकरमिश्रकृतो मीमांसाभाष्यविवरणे reported by Dr. Jha as found at the end of 
the second pada of the second Adhyaya in the Brhati ms. belonging to the Asiatic Socicty of Bengal, 
supports the identification of the Brhati with the Vivarana. On p. 413 of the Benares edition of 
Mandanamisra's Vidhiviveka with Vacaspatimisra’s Nyayakanika while commenting upon the text 

“ नह्मेष प्रयोगविधेविषय: अननुष्ठेयत्वाद्‌, अशब्दार्थत्वातू, क्रमवद्वयतिरेकेणेदन्तया अनिरूपणात्‌ |” 
Vacaspatimisra observes— à 
“तत्र विवरणकृतो हेतुमाह--अननुष्ठेयत्वात्‌ । निबन्धनकृतो हेतुमाह--अशब्दार्थत्वात्‌ । ” 

With reference to the same question relating to krama, as dealt with in the 3rd and 5th chapters 
(तार्तीयक्रम and पाञ्चमिकक्रम), Parthasarathimisra says at page 148 of his JNyayaratnamala, Benares 
edition— 


“ तस्मात्सवे एच तार्तीयः पाञ्चमिकश्च क्रमो न विधेय:--इति विवरणकार: । निबन्धनकारस्त्वाह--भवतु 


तार्तीयक्रमस्य संख्यायाश्वैकादशादिकाया अभिधानसम्भवात्‌ ग्रहणेन विध्यैदमर्ध्ये सति विध्याक्षिप्तानुष्ठानतया विधेयत्वम्‌, 
नत्वेवं पाञ्चमिकस्य क्रमस्य सम्भवति ; न हि तस्य किचिदमिधानमस्ति । ” 
Prabhakara’s remarks at the beginning of the first adhikarana of ths 5th chapter of the Brhati 


are in perfect agreement with what is stated by Vacaspatimisra and Parthasarathimisra in the above 
extracts as the view held by Vivaranakara. 


(6) Salikanatha is the oldest commentator on Prabhakara’s works, who is definitely known 
to us. He could not have been removed from Prabhakara by a long interval. In fact, he seems to 
have been one of Prabhakara's pupils. In this connection, the following extract from page 31 of 
the Benares edition of the Prakarana-Pancika may, with advantage, be considered, beside the first 
verse of the Nitipatha—section 2 of the Prakaranapancika— 

“ अर्थासंस्पशिताशङ्का यथा शब्दस्य दार्यते । 
प्रभाकरगुरोः शिष्यैस्तथा यत्नो विधीयते ॥ ” _ 
(Page 23 Prakarana-pancika, Benares edition). 


“oe बह्वीषु ज्वालास्वेकवतिर्वातनीषु ज्वालात्वं सामान्यं प्रत्यभिज्ञागोचरः कैश्रिचदिष्यते, तदपि गुरुरस्माकं 


मृष्यति (P. 31, lines 20, 21 Ibid) 


misra quotes at 00821 99 of his Vidhiviveka (Benaras edition), the following extract 
ana 10, line 18 of the Madras manuscript of the Brhati :— 
र a 


«giaa नियोगः न पुनः कर्तव्यतामाह ^ 


Mand 
appearing at page 
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While commenting upon this extract, Vacaspatimisra makes these remarks :— 


“ अत्रैव जरत्प्राभाकरोन्नीतार्थ Tat: सङ्गच्छत इत्याह ...... नवीनास्तून्नयन्ति--अनिरूपितनियोगेव्यापारस्येदं 
चोद्यमित्युपत्रम्ये दमुक्तम्‌.। कतेव्यताविषय:. . . . . . इति । 'यागकतंव्यतानुष्ठानं बिषयो यस्य नियोगस्य स तथा । तेन हि, 
नियोगः साध्यते, न पुननियोगो यागस्यानुष्ठातं ज्ञापयति । ` 


—P. 109, Benares edition of the Nyayakanika, with the text of the Vidhiviveka 


The above extract from the Brhati quoted by Mandana is found explained as follows in the 
Madras Government Oriental Library manuscript of the Rju-vimala— 


“Hae अनिरूपितनियोगव्यापारस्य--त निरूपित उपादानलक्षणो नियोगव्यापारो येन तस्य--इदं चोद्यम्‌ । 
यागकतँव्यतानुष्ठान विषयो नियोगस्य, तेन नियोगः साध्यते न तु नियोगो यागस्यानुष्ठानं ज्ञापयति 1 ” 
(Rju-vimala-Tarkapada page 24—lines 14 to 17). 


From these extracts it will be seen that what Vacaspatimisra attributes to the zavyas is identical 
with what Salikanatha says in this connection in his Rju-vimala. Probably the Jarat-prabhakara 
referred to by Vacaspati in the above extract from the .Vyayakanika was but an older contemporary 
of Salikanatha and an earlier commentator on Prabhakara’s Brhati, such references to older and 
younger contemporaries as pracyas and navyas being very common in Indian tradition, as for instance, 
in the case of Jagadisa and Gadadhara in the history of Nyaya. It must be remembered that 
Vacaspati’s date is 841 A.D. and he presupposss both Samkara (788-820 A.D.) and Mandana. 
Salikanatha quotes from Kumarila in several places in his Prakaranapancika and Rju-vimala. The 
following quotation, for instance, occurs at p. 64 of the Madras ms. of the Rju-vimala, Tarkapada- 


तदाहुर्वातिककारमिश्रा :-- 
गम्यमानस्य चार्थस्य नेव दृष्टं विशेषणम्‌ । 
शब्दान्तरैविभवत्या बा धूमोऽयं ज्वलतीतिवत्‌ ॥ ” इति : : 
(See p.858 lines 4 and 5 of the Slokavarttika, Benares:) 
On pp. 5, 114 and 122 of the Benares edition of the Prakaranapancika quotations from the 
Slokavaritika occur, as already’ pointed out by me elsewhere. (See p. 408 of the Proceedings of the 


Second Oriental Conference). At p. 178 of his Prakarana-pancika, Salikanatha 


` R quotes -the following 
verses from Mandana’s Vidhiviveka: EM ees. 


"qut नेष्टाभ्युपायत्वात. . . . . . . . र 
P. 243 Benares edition of the Vidhiviveka. 
“ कतुरिष्टाभ्युपाये हि .......... u” 


P. 302 Ibid. 


From a perusal of ths text of Mandana’s Brakmasiddhi, (my edition, under the aus ices of the 
Madras Government, Oriental Mss. Library) it will be seen that Salikanatha in the ie f his 
refutation of the Adzaitasiddhanta at pp. 154 and 155 of the Prakaranapancika quotes the seco a ISG 
of the Tarka-kanda of the Brahmasiddhi. That Salikanatha definitely Presupposes Mandana’ 3 do ái 
and not Sankara's is 2 fact which is full of significance in this connection. is my critical i: à 3 à a i 
to my edition of the Brakmasiddhi, it has been proved beyond any reason ye. 


Faces t c nable doubt that M, - 
Suresvara equation in the history of Advaita is a myth ; that Mandana is a representative d 
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of the pre-Samkara stage in the history of Advaita, who closely follows, whenever possible 
Bhartrhari’s Sabdadvaitasiddhanta ; that Vacaspatimisre, only slightly later than Samkara, reconciles, 
as far as possible, the views of Mandana and Samkara, who have shown sharp divergences in many 
respects ; and that Mandana is not, but Suresvara undoubtedly is, a disciple of Samkara. 


(7) Bhattomveka, already referred to by me elsewhere (see pp. 410 and 411 of the Proceedings 
of the Second Conference) is found to be the author of a commentary on Mandana’s Bhavanaviveka, which 
was edited by Dr. Jha and published recently as No. 6 of the Princess of Wale’s Sarasvati Bhavana 
Texts, in Benares. A careful consideration of the independent discussion closing with the verse 
g बहुवगर्वेतमश्छन्नं 4: मरी ” in the commentary at p. 76 of the Bhavanaviveka and of the Varia Lectio 


“ प्राधान्यं तन्निबन्धनादिति ( 7) समीचीन: पाठ: noted in the commentary at 9. 77, line 18 of the same 
work, renders highly dubious the identity between Mandana and Bkattomveka, which is found 
to be proposed by Dr. Jha in his introduction to the Bhavanaviveka ; for, it would be absurd to 
suppos? that the author cf the Bhavaraviveka is himself referring to a variant reading in his own work, 
It is worthy of note that, at p. 43 of the Bhavanaviveka, in lines 16 and 17 (Benares edition), 
Bhattomvcka refers to Kumarila as Bhattapada and as Guru, while quoting the following verse from 
the Zantravarttika p. 351 Benares edition :— 

“ यथोक्त भट्टपादै:--* अन्यदेवहि धात्वर्थ (यागादौ) - सामान्यं करणात्मकम्‌ । यथोक्तं गुरुणा--अन्यच्च भावना 
नाम साध्यत्वेन व्यवस्थितम्‌ ।। ” 

Would it be too much to say, at this stage, that it would follow as a legitimate conclusion froin 
the above data considered in relation to the data already furnished by me elsewhere (see pp. 408 to 
412 of the Proceedings of the Second Oriental Conference), that. Prabhakara, Mandana and Umveka 
(Bhavabhuti) might have been younger contemporaries of Kumarila, who might safely be assigned 


to the beginning of the 8th century A.D., that Salikanatha and Umveka might have been younger. than 
Prabhakara and Mandana,and that all these Mimamsakas might well have preceded Samkaracarya ? 
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Preliminary : Logic in the West and in India 


In the cultural history af Europe, over twenty-two centuries ago, thinking, like speaking, necded 
an elucidative and regulative aid and found it in a distinct branch of investigation, which was founded 
and organised in Greece by Aristotle and which came to be designated Logic. It is significant that 
the name logic is etymologically connected with the Greek word logos, which denotes both ‘ thought’ 
and ‘word’ or ‘discourse’. The significance of this etymological connection can be adequately 
appreciated if it is remembered that /ogic, in its rise and development in the western world, parti- 
culary in Greece, was closely connected with rhetoric. Thus the name logic is of a tell-tale character 
in its application to logic in the West ; and it may be taken to indicate how, almost from its very 
rise,western logic found itself in the firm grip of formalism and how it took more than twenty centuries 
for the scientific method underlying Aristotle’s Organon to be redeemed, brought into prominence 
and implemented in the Novum Organum of Francis Bacon (1561—1626). The term logic should 
not be taken to carry with it all these implications of European history when it is used in the phrase 
Indian logic. This phrase is usually rendered by the Sanskrit equivalents—anviksiki, nyayavistara, 
nyayadarsana, tarkasasira and pramanasastra. It is also usual to describe Indian logic by the angliciscd 
phrase Ayaya-Vaisesika system and it is usually described thus in this work. All these phrases are 
significant and appropriate in one way or other, particularly in view of the place which Indian logic 
occupies in the cultural history of India and of the manner in which it arose and grew—not as a mere 
grammar of thinking, but as an orthodox (astika) system of philosophy with a special stress on the science 
of methodical reasoning in both its inductive and deductive aspects, this science forming its dominant 
and distinctive part. Indian logic is anviksiki or nyayavistara or nyayadarsana in the sense 
that it is a philosophical system, of which methodical reasoning or investigation 
of knowledge got through observation or perception and trustworthy verbal testimony 
forms the central theme ; it is pre-eminently the science of ratiocination or tarkasastra ; 
and in contrast with the padasastra or “the science of grammar ° (Vyakarana) and with the 
vakyasastra or * the exegetics " (Mimamsa), it is described as the pramanasastra or the epistimological 
science, chiefly concerned with valid knowledge and its sources. That Indian logic is usually 
described as the JNyaya-Vaisesika system is not because it is the result of the syncretism of the two opposing 
systems—Nyaya realism and Atomistic pluralism ; rather it is so described because at a very early 
stage in the history of Indian logic, the Vaisesika stress on the inductive phase of inference came to be 
synthesised With its deductive phase in the Nyaya theory ofsyllogistic reasoning. Those who are familar 
with Western logic and desirous of studying Indian logic from a historical and comparative point 
of view will do well to bear in mind the fact that, while one may find striking parallels in the Indian 

and Western systems of logic, one should not be misled by such parallels and lose sight of the funda- 


mental differences in respect of scope and method, which Indian logic discloses in its rise and 
development, as compared with Western logic. 


Antecedents and foreshadowings of the Vaisesika and Nyaya 


The story of India’s quest fer truth and of India’s attempts 


to lay out suitable ways and 
approaches to truth is long and varied and it has been reconstruct : 


ed with a considerable measure 


* Introduction to Prof. Kuppuswami Sastri’s ® Primer of Indian Logic," Publish 
. d by a 
1932, 1951, 1961. ublished by K,S.R. Institute, 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


NYAYA-VAISESIKA—ORIGIN AND DEVELOPMENT 105 


of success by several eminent scholars, Indian and alien, from the ancient literary monuments of 
India, which are mostly in the form of Sanskrit works. In all this quest and these attempts, a careful 
student of the history of Indian philosophical thought may discern, almost from the very beginning, 
two tendencies—the intuitionistic and the ralionalistic, and two chief aims—the achievement of Dharma 
and the realisation of Brahman, If one of the Rg-Vedic seers could be said to have boldly intuited 
the monistic absolute in the well-known verse “ That One breathed breathlessly by itself?’ (Anidavatam 
svadhaya tadekam : Rv. X. 129.2), it would not be far-fetched to find the rationalistic exhortation of 
another Rg- Vedic seer in the verse “ Meet one another, discuss and understand your minds ” 
(Samgacchadhyam samvadadhvam sam vo manamsi janatam : Rv. X. 191.2). These two tendencies came 
to cxhibit themselves throughout the Vedic age, in close association with the two aims mentioned 
above. On onc side, as a result of the influence of the rationalistic tendency on the ritualistic aspect 
of the Veda, ritualistic and exegetic doctrines, which, in duc time, emerged as Jaimini’s system of 
Purva-Mimamsa, were developed. And, on the other side, the combined workings of the intuitionistic 
and rationalistic tendencies in the direction of spiritual insight and knowledge of truth led to the 
emergence of the Upanisadic philosophy of Aiman. . This philosophy was marked by a pronounced 
emphasis on the efficacy and value of intuition, which culminated in Badarayana’s system of Vedanta. 
The dominant feature of the philosophy of the Upanisads is its monistic absolutism, which led up, 
within the Upanisadic period itself, to rationalistic reactions of different types, representing collateral 
and casual phases of Upanisadic thought—some of them coming to be systematised later on in the 
dualism and realism of Kapila's Samkhya and the allied discipline of Patanjali's Yoga, some others 
eventually giving ris? to the pluralistic rationalism of Kanada’s Vaisesika system and its comple- 
mentary JVyaya of Gautama, and yet others emerging as anti-Vedistic rebels in the form of the Jaina 
may-be-ism (syadvada), the Bauddha idelaism (vijnanavada) and nihilism (sunyavada), and the Carvaka 
materialism. All these post-Upanisadic systems came to be called darsanas (darsanani). It should 
be noted here that the term ‘system’ is very inadequate as the English equivalent of the Sanskrit 
word ‘darsana’. While the former word brings into prominence the idea of systematisation, the 
latter word brings into relief the fact that the plenary intuition of truth or spirit (tattvadarsana or 
atmadarsaia), which a gifted saint or scer came to have, lies at the root of every system of Indian 
philosophy and forms its fruit also. A long-established and widely accepted tradition classifies 
these darsanas into nastika an astika. The history of the meaning of these two words throws some 
light on the manner in which the ground of classification happened to be shifted under varying 
circumstances. Panini's sutra 4.4.60 (asti nasti distam matih) gives the derivation of the words astika, 
nastika and daistika : and according to Panini, astika is “one who believes in the other world ?, 
nastika is * one who does not believe in the other world" and daistika isa  'pre-destinarian' or 
‘ fatalist’. This is the oldest recorded explanation of these words. On the basis of this explanation, 
even Jainism, and Buddhism in some of its aspects, could be described. as aslika Jens An old 
popular.tradition would take the word astika in the sense of “one who believes in God 2 If this 
should be acccpted, Jaimini’s Purva-Mimamsa and Kapila’s Samkhya, which are usually included 
in the astika list, ought to be dropped from that list, as they do not i Isvara. A post- 
Buddhistic, but pre-Christian, tradition fixed the meaning of the word astika as one wt believes 
in the infallibility and the supreme authority of the Veda” and of the word nastika as one who 
does not believe in it”. This tradition has been widely accepted for a Jong time. According to 
this, the Samkhya and Yoga, the Vaisesika and Nyaya, the Purva-Mimamsa and Vedanta are 
described as astika-darsanas, and the Carvaka, Jaina and Bauddha systems as nastika-darsanas. In 
this context, whenever the terms orthodox and heterodox happen S be used as the English equivalents 
of astika and nastika, it should be remembered that they have reference to belicf and disbelief in the 


authority of the Veda. 
14 
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Though the first beginnings of the Vaisesika and Nyaya systems are misty in certain respects, 
a careful student is not likely to miss the foreshadowings of the central doctrine of these systems in 
the Upanisads. In the well-known three-fold scheme of self-culture leading to self-realisation, as 
taught in ths oft-quoted Upanisadic text “ Verily, Maitreyi, the Spirit should be realised, heard, 
discussed and constantly contemplated upon” (Alma va are drastavyas srotayyo manta) nididhyasitavyah— 
Brhad. IV. 5), it is generally accepted. that hearing or initial comprehension (sravana) represents 
the inaugural stage, investigation and discussion with the help of reason (manana) represent the central 
stage and constant contemplation (nididhyasana) stands for the culminating stage. The grim spiritual 
teacher of the Kathopanisad, Death (Yama), pulls up the rationalist of the Upanisadic age with the 
“ Self-realisation cannot be got through ratiocination or tarka ™ (Naisa tarkena matirapanzya— 


Warning 
Katha IL 9). From these foreshadowings of deliberate attempts to exercise reason, when considered 
together with the fact that philosophical debates such as those that were carried on under the aus ices 
of Ajatasatru and Janaka were very common during the Upanisadic age, the inference is irresistible 
that, already during the period of the Upanisads, some logical doctrines should have not only begun 
to appear, but also progressed beyond the nebulous stage. 


How the Vasiesika and Nyaya schools emerged and when their doctrines 
were redacted into Sutras 


Before the-end of the Upanisadic period and prior to the advent of the Buddha, the Vedic 


scriptures embodying the results of the intuitive insight of the Vedic and Upanisadic seers had asserted 


their authority so far as to persuade a large section of rationalistic thinkers to agree to play second 
fiddle to scriptural authorities. This should have resulted in the development of the pre-Buddhistic 


Nyaya method in close association with Vedic exegesis and accounts for the earlier use of the term 


Nyaya in the sense of * the principles and the logical method of Mimamsa exegetics." This also 
accounts for the fact that, even after the disentanglement of the Nyaya logic-from Vedic exegetics, 
the legislators of ancient India like Manu and Yajnavalkya emphatically recognised the importance 
and value of logical reasoning (tarka) in a correct comprehension of dharma as taught by the Vedas 
(Manu XII. 105 and 106 ; Jajnavalkya L, 3). Another section of rationalistic thinkers who did not 


- agree to play second fiddle to scriptural authorities, perhaps developed and expounded rationalistic 


doctrines on independent lines, without subjecting themselves to the thraldom of Vedic religion and 
philosophy. Some of these doctrines perhaps shaped themselves into the Samkhya thought of the 
pre-Buddhistic stage, with a marked degree of hostility to Vedic ritualism. Some other doctrines 
of this kind gave rise to the pre-Buddhistic logic and metaphysics of the Vaisesika, with a special 
leaning in favour of the inductive method of reasoning based on observation and analysis and with 
‘a simple rationalistic scheme of two sources of valid knowledge—perception and inference (pratyaksa 
‘and anumana). It is very likely that the anti-Vedic speculations of the pre-Buddhistic Samkhya 
and the anti-Vedic logic and epistemology. of the pre-Buddhistic Vaisesika paved the way for the 
development and systematisation of Buddhism. It may here be borne in mind that Buddhistic 
tradition, as preserved in ancient Chinese records, readily recognises the priority of the Samkhya 
and the Vaisesika to Buddhism. (See Urs Vaisesika Philosophy, pages 3 and 4.) 


Abovt the fifth century B.C., when the anti-Vedic movements of Buddhism rose ard began to 
spread, the exponents of Vedic philosophy and religion keenly felt the need for doi reater 
accommodation to rationalistic modes of thought. "The rationalistic resources available for Vedic 
religion and philosophy had to be pooled together and kept fit for defensive and offersive use, as 
against the impact from collision with avaidika developments. On the one side, it Was found easy 
to disentangle from its Vedistic environment the logical method (Nyaya) of Vedic See ; ‘and 

? 
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on the other side, to bring the unfettered methods of reasoning and analysis known to the carly 
Vaisssika under the influence of the attempts for rapprochement made by the Vaidika thinkers turned 
out to be an easy task, chiefly as a result of the disquieting nihilistic excesses of early Buddhism. 
Thus, the Nyaya of the Vedic exegesis and the logic and metaphysics of the early anti-Vedic Vaisesika 
cams to fraternise with each other and gave. rise to two sister-schools of philosophical reasouiug— 
the Vaisesika school mainly concerned with inductive observation and analysis, and the Nyaya school 
chiefly concerned with the formulation and elucidation of the principles of ratiocination on the basis 
of inductive reasoning. These two schools should have appeared in a fairly definite form, with 
their characteristic methods of reasoning and metaphysics, by the middle of the fourth century B.C. 
though the chief doctrines of these schools came to be systematised and redacted in their basic sutras 
at a relatively later date. This statement may receive good support from the following facts, if they 
could be taken to be conclusively established. Bhadrabahu, a Jaina sage, whose activity as a Jaina 
logician may be assigned to about 357 B.C., was quite familiar with an old theory. of ten-memhered 
syllogism. .The Nyaya logic was known to Katyayana of the fourth century B.C., as Goldstucker 
has shown in his work on ** Panini and his Place in Sanskrit Lilerature ^. Badarayana’s Vedanta-sutras 
(Il-ii 11 to 17) definitely presuppose the Vaisesika. The Lalitavistara and Milindaparha, mention 
the Vaisesika. Even the Vaisesika-sutras, which were, in all probability, produced later than the 
middle of the fourth century B.C., do not controvert any of the Buddhistic doctrines, while Buddhistic 
tradition generally recognises the pre-Buddhistic origin of the Vaisesika. Thess considerations, 
which tend to show that the Nyaya and Vaisesika schools came into being in a definite form before 
the middle of the fourth century B.C., cannot be lightly brushed aside, , 


The doctrines. of these two schools were systematised and redacted in the form of the Nyaya- 
sutras and Vaisssika-sutras. - The. authorship of the former is.ascribed to Gautama, and that of the 
latter to Kanada. . According to the generally accepted Indian tradition, which goes back to the 
carly centuries of the Christian.era, Gautama is otherwise known as Aksapada and Kanada is other- 
wise known as Uluka and Kasyapa. It will be obvious to those wh» are familiar with the traditions 
of ancient India that Aksapada was the personal name and Gautama the gotra-name of the author of the 
Nyaya-sutras, and that Kanada and Uluka are the personal names and Kasyapa the gotra-name. of the 
author of the Vaisssika-sutras, in the same way as Paksilasvamin is the personal name and Vatsyayana 
the gotra name of the author of the Nyayabhasya. Though the exact dates of Kanada.and Gautama 
are not known, the dates cf their sutras can be fixed within fairly definite limits. Jacobi, in his 
well-known article on the date of the philosophical sutras (Journal of the American Oriental Society 
XXXI; 1911), endeavours tc show that the Nyaya-sutras and the Brahma-sutras were redacted 
between 200 and 500 A.D., that the Vaisesika-sutras and Mimamsa-sutras were redacted at a some- 
what earlier date, that the redection of the Yoga-sutras should bs assigned to about 450 A.D., and 
that the Samkhya-sutras wére produced at a much later date, later than the fourteenth century. 
With regard to the Sanikhya-sutras, it is generally accepted that they were composed later than the 
fourteenth century, though the Tattva-samasa, which may be regarded as the nucleus of the basic 
sutras of the Samkhya system, is perhaps older than Isvarakrsna and the Christian-era and is certainly 
older than the Bhagavadaj juka, a farce earlier than the seventh century A.D. (Sze Journal of Oriental 
Ressarch, Madras, Vol. II. pages 145 to 147). If the Bhiksu-sutra referred to in IV. iii. 110 of 
Panini's Astadhyayi and the Brahma-sutra mentioned in XIII, 4 cf the Gita could be taken to refer 
to Badarayana's Brahmasutras, it would be difficult to accept, without due reservations, Jacobi's 
argument in its application to the Vedanta-sutras. The name Patanjali, borne by the author of the 
Yoga-sutras, presents some difficulties to Jacobi, as the date of Patanjali, the author of the Mahabhasya, 
is accepted to be the middle of the 2nd century B.C. But Jacobi would attempt to diff:reatiate 
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the author of the Mahabhasya from the author of the Yoga-sutras, though, as a matter of fact, the 
ancient tradition identifying the two Patanjalis is sound and maintainable on reasonable grounds. 


The central point of Jacobi’s argument relates to the internal evidences furnished by the nature of 


the Buddhist doctrines controverted in some of these sutras. ‘The Nyaya-sutras, according to Jacobi, 
refute the nihilistic sunya-vada of Nagarjuna (3rd century A.D. circa) and do not refute the idclaistic 
vijnana-vada of Asanga and Vasubandhu (middle of the 4th century A.D.). But, according to 
Vatsyayana and Vacaspatimisra, the Nyaya-sutra IV. 2.26 refutes the vijmana-vada. Lt should also 
be remembered here that the sunya-vada and vijnana-vada doctrines were not introduced in the world 
for the first time by Nagarjuna and Asanga and Vasubandhu and that, before these Buddhist teachers, 
these old doctrines had been in existence for a long time. Even if this linc of argument adopted 
by Jacobi should be accepted as satisfactory, it docs not touch the Vaiscsika-sutras ; andif the obverse 
of this argument were to be applied to these sutras, the logical result would be that they should be 
held to be pre-Buddhistic. Kautaliya Arthasastra mentions the types of thought comprising anviksiki 
in the statement :—Samkhyam Jogo lokayatam cetyanviksiki (Vol. I. page 27, Trivandrum edition). 
Though the date of the Kautaliya is not yet finally settled, the general trend of well-informed and 
unprejudiced opinion among Indian and alien Indologists is in favour of assigning that great work 
to 304 B.C, In this extract from the Kautaliya, there is no specific mention of Nyaya or Vaisesika 
as such. Attention is drawn by Ui and Randle to noteworthy cases of parallelism between the 
Vaisesika-sutras and Nyaya-sutras, in which it would be more reasonable to say that the former 
sutras Were used in the composition of the latter (See Uis “< Vaisesika philosophy", Introduction, 
page 16, note 1; and Randle's “Indian Logic in the Early Schools", Introduction, page 7, note 1). 
There is evidence to show that the sixth Jaina schism (18 A.D.) presupposes the Vaisesika redaction 
(‘Urs * Vaisesika philosophy”, Introduction, page 34). Chiefly, on these grounds, it is surmised by 
several scholars that the Vaisesika-sutras should have been redacted in 


the pre-Christian era, 
subsequent to 300 B.C. ; and that the Nyaya-sutras should have been redacted about the time of 


Nagarjuna and Deva, between 150 and 250 A.D. may be inferred from the fact that the sutras 
2.2.17—19 seem to presuppose the refutatory comments in Nagarjuna’s Vigrahavyavartani on the 
realistic position regarding the relation between pramana and pramsya (Uis Vaisesika Philosophy, 
Introduction pages 84 to 86). Randle concludes that the * Vaisesika and Nyaya were systematised 
between 200 B.C. and 200 A.D., the Vaisesika being the earlier of the two”; and that “the 
indications, such as they are, point to the beginning of the first century A.D., as the latest date for the 


systematisation of the Vaiseslka ". (Randle’s “° Indian Logic in th: Barly Schools”, Introduction, 
pages 16 and 17.) 


These conclusions, based as they are on good grounds as far as they go, would appear to require 
reconsideration on a careful scrutiny of all the evidences available. That the redaction of the Nyaya- 
sutras presupposes that of the Vaisssika-sutras may be readily admitted. It is not easy to establish 
that the Vaisesika-sutras were redacted subsequent to 300 B.C., on the ground that the name Vaisesika 
is not contained in the extract from the Kautaliya quoted above. Those who are sufficiently familiar 
with the uss of the word yoga in its old sense of vaisesika, as it is found used, for instance, in Vatsyayana’s 
bhasya on 1.1.29, are not likely to consider it a strained interpretation to take the word Joga, as 
used in the Kautaliya, in the sense of vaisesika. In fact, according to Vacaspatimisra’s Tatparyatika 
and the Bhasyacandra on the bhasya on 1.1.29, the word yoga may be taken in the somewhat 
comprehensive sense of Nyaya, including the Vaisesika,the Nyaya being a philosophical school laying 
special stress upon yoga or yukiz or reasoning (yogo yuktih pradhanataya vidyale Jjesam—Bhasyacandra, 
Further, in the extract quoted above from the Kautaliya, scholars have generally overlooked one 
important point, to which sufficient prominence ought to be given in this connection. In chapter 2 
the Vidyasamuddesa ssction of the Kautaliya, the chief branches of knowledge (vidya), de une 
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to Kautalya, are stated at the outset. These are four :—anviksiki (logic and philosophy), trayi (the 
Vedic religion and philosophy of dharma and adharma), varta (the economic science and philosophy 
of wealth) and dandaniti (the science and philosophy of polity). Thea there is a reference to the 
view of the Manavas (Manu’s disciples or ancient legislators), according to which anviksiki should be 
regarded as a special part of trayi. This view, it may be noted, is consistent with the spirit of the 
Vedic and Upanisadic age, when logic (Nyaya) had not yet been dissntangled from its applications 
to Vedic religion and philosophy. There is also a further reference to the materialistic doctrine of 
the Carvakas (the followers of Brhaspati), that ¿rayi (including anviksiki) is only a pretension or 
imposture of one who knows the ways of the world and that only varta and dandaniti should be reckoned 
with as the two real vidyas. The followers of Usanas (the teacher of the Asuras) arc afterwards 
referred to as recognising only one vidya—viz., the dandaniti. At the end of this chapter, Kautalya 
reiterates his views about the four branches of learning and explains their nature and aim. In the 
concluding para of this chapter, he makes two important observations. One is to the cff;zt that 
anviksiki consists of Samkhya, Yoga and Lokayata. The other is that anviksiki is helpful to the world 
through its ratiocinative process in the investigation of the soundness or unsoundness of the conclusions 
and doctrines of the diftsrent branches of knowledge. 


Samkhyam yoga lokayatam cetyanvikstki. Dharmadharmau trayyam. Arthanarthau vartayam. Balabale 
cailasam hetubhiranviksamana anviksikt lokasyopakaroli ; uyasane abhyudayz ca buddhimavasthapayati ; 
prajnavakyakriyavaisaradyam ca karoti. 


Pradipah sarvavidyanam upayah sarvakarmaram | 
Asrayah sarvadharmanam sasvadanviksiki mata || 


(Pages 27 and 28 of Vol. 1 of the Kautaliya, Trivandrum cdition.) 


It is evident here that Kautaliya elucidates the two mzanings of the term anviksiki. One is the 
general sense, philosophical enquiry or philosophy. In this sense, it is used in the first sentence of the 
above extract. As already pointed out, the word yogah in this sentence refers to the Vaisesika logic ; 
or even if it be takea in the special sens: of the yoga discipline of Patanjali's system, the word lokayata 
dəz; not refer to the materialism of the Carvakas, but very probably it refers to the logic of the 
Vaisesika and Nyaya in its sesularised form and as disentangled from its Vedic associations. It 
should be noted here that the view of the Carvaka materialist is separately mentioned in a previous 
part of the same chapter and Kautalya rejects it and js not prepared to bring the Carvaka doctrine 
under any recognised vidya or branch of learning. Vatsyayana, in the concluding part of his bhasya 
on 1.1.1, amplifies the second sense of the word anviksikt, i.e.— “ logic which investigated by means 
of rationalistic methods” (hztubhiranviksamaza) and gives Kautalya’s verse quoted above, with its 
last quarter modified as “ vidyoddese prakirtita ". It is quite clear from this amended quarter of the 
verse, as given by Vatsyayana, that he is quoting from the Vidyasamuddesa section of the Kautaliya 
It is hardly necessary to point out that a careful consideration of the above extract from the Kautaliya 
in comparison with its striking parallel in Vatsyayana’s bhasya on 1.1.1 would make it very difficult 
to Bave that anziksiki, in the sense of “system of logic ", was not presupposed by the Arthasastra 
of Kautalya. Further, a careful consideration of the extract from Nagarjuna’s Vigrahavyavartani, 
which Ui gives in pages 84 and 85 of his introduction to the “ Vaisesika ph losophy in comparison 
with its parallel in the Nyaya-sutras 2.2.17—1 9, would tend to show that Nagarjuna is presupposing 
these sutras and refuting the view embodied in thom, rather than support Urs inference in the reverse 
direction. Patanjali, at the end of his bhasya on Paniny's 3 2.123, remarks—*‘ Other thinkers hold 
that there is nothing known as the present tims (Apara aha—aasti vartamaaah kala itt) and gives five 
Verses in support of this view. This portion of the Mvhabhasya closes with the remark “ Another 
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thinker holds that there is such a thing as the present time, and it is not perceived in the same way as 
the Sun's motion is not perceived ° (Apara aha—asti vartamanah kalah) and supports this view with 
one verse. Between this portion of the Mahabhasya and the Nyaya-sutras 2.1.40—44, there is 
a striking parallelism, which none can miss. A careful consideration of these two texts would lead 
to the impression that Patanjali is here using not only the ideas in the Nyaya-sutras referred to, 
but also the phrassology in those sutras, in his characteristically graphic narration of a discourse 
between two imaginary dialoguists. All these considerations may reasonably lead to the conclusion 
that the Vaisesika-sutras and the Nyaya-sutras were redacted between the middle of the fourth 
century and sacond century B.C., perhaps towards the end of the fourth century B.G., the Vaisssika- 
sutras being earlier than the Nyaya-sutras. 


The names Vaisesika and Nyaya ; the nature, aim and scope of the 
two systems 


It is generally accepted that the names Vaisesikadarsana and Nyaya-darsana are based upon the 
terms—visesa and nyaya. It is not possible now to ascertain exactly what these two terms signified 
to the early exponents of these two systems, who were responsible for devising and introducing these 
two names. According to an old tradition recorded by the Chinese Buddhists—Ci-tsan (549-623 A.D.) 
and Awhei-ci (632-682 A.D.), Kanada’s work came to be called the Vaisesika-sastra, since it excelled 
works of the other systems, more especially the Samkhya and it was differentiated from them, the 
term vatsestka being taken in the sense of “superior to” or “ distinct from”. (See Ui's Vaisesika 
Phiosophy—pp. 3 to 7). Indian tradition is in favour of connecting the name Vaisesika with the 
doctrine of specialities (visesah), visesa being regarded as the distinctive category of the Vaisesika scheme 
of categories. The Vaisesika-sutra—l.1.4—which practically represents the beginning of Kanada’s 
Sutras, lays special emphasis, not upon any of the categories, but upon “ the comprehension of truth 
through similarities and dissimilarities ” (sadharmyavaidharmyabhyam tattoajnanam)—upon the striking 
out of the ozs in the many ; and this amounts to an unmistakable stress on “ the analytic or inductive 
method of philosophical reasoning”. Gautama’s-\yaya-darsane took its-name from nyaya; Which 
means “the sythzitc or deductive method of syllogistic demonstration”. Gautama’s system lays 
particular stress on the synthetic method of syllogistic reasoning. One of the earlier meanings of 
the term nyaye is “exegetic principle or maxim " ; and after logical reasoning had been released 
from Vedic exegesis, the term nyaya developed the specialised sins: of syllogistic reasoning: ~The 
appropriateness of using the term nyaya, in this specialised sense, as the name cf Gautama’s svstem 
lies not only in the historical connection between the Nyaya and Mimamsa systems ; but it lies also 
in the fact that the term nyaya means illustration or example and that example (udaharana) is the most 
important of the five members constituting Gautams's syllogistic expression. Thus it may be seen 
that the names vaisesika and nyaya may be connected with the two aspects of sound reasoning—the 
analytic or inductive aspect which mounts up from particulars (visesa) to the general or universal 
(samanya) and the synthetic or deductive aspect which moves on from the universal (samanya) to the 
particulars (wisesa). In these logical notions, it would be in keeping with the history of Indian 
philosophical thought to recogniss the basis of the names, vaisesika and nyaya, rather than in the 
ontological doctrines of atomism and pluralistic realism. This would account better for the way in 
which the interrelation of the Vaisesika and the Nyaya came to be conceived of as two sister s न 
in spite'of their differences on the mstaphysical-sids. d 


The Vaisssika and the Nyaya, in their early and later phases, ERE resti 


Bal ह र cted in their scope 
and aim to logic in a narrow sense. Like other Indian systems, thess B 


two form self-contained 
heme correlated. to. their 
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special goal. The final cessation ofall miseries (apavarga) is the goal of the Vaisesika and. the Nyaya. 
The Vaisesika stresses the analytical side: of reasoning and furnishes the metaphysical background 
and the inductive basis of the Nyaya system. With the Vaisesika material, suitably modified in 
minor details, the Nyaya builds up a complete system of cpistemology and logic, combined to some 
extent with psychology, cthics, ontology and religion. Such a mixed composition of Indian 
philosophical systems is due not to any lack of appreciation of differences of value in different things, 
but rather to the cultural outlook of India, which is dominated by an intense desire to synthesise 
all the departments of knowledge in a scheme of progressive realisation of life’s ends culminating 
in final emancipation (mukti) conceived of as the summum bonum. Methodical reasoning, involving 
a critical investigation of knowledge got through perceptual experience. and verbal testimony, i.e., 
anviksa, with the help of the five-membered scheme'of syllogistic expression (nyaya or paucavayava-vakya) , 
forms the distinctive contribution of the Nyaya to philosophical thought. Since its first redaction, 
the Nyaya system has permanently secured for itself a position of importance in the Hindu scheme 
of Vedic religion and philosophy, chiefly by the ancillary role which it has assumed in its relation 
to the Veda ; and if the Vaisesika also is given a placc among the astika systems, it is due mainly 
to its fraternity with the Nyaya. Gukulanatha, a Naiyayika of the 16th century A.D., suggests 
in his philosophical drama, called Amrtodaya, that Anviksiki is the amazonian commander-in-chief 
of Sruli—the empress ruling over the empire of knowledge: and emancipation, This poetic 
representation would be very helpful in apprecia ting the exact position of the Nyaya-vaisesika system 
in the scheme of astika schools of philosophy. 


Syncretism And Synthesis 


It has now become usual.among modern scholars, when speaking about the historical development 
of the Vaisesika and Nyaya systems, to refer to the tendency to syncretism in these two schools. In 
Chapter IL, Part I, of “ Indian Logic and Atomism”, Dr. Keith dwells upon what he describes as 
“the syncretism of the schools" and the “ syncretist school”. Syncretism, in its strict sense, 
means the tendency to reconcile and blend two opposing and irreconcilable systems, by minimising 
differences. In this sense, it would be correct to speak about syncretism in the Vaisesika and Nyaya 
only with reference to their condition before their redaction into sutras, and even then, with due 
reservations. It may be said that, in the pre-Buddhistic age, rationalistic thinking came to have 
a schismatic split which resulted in two opposing types of rationalistic thought, one linking itself 
with Vedic tradition and the other antagonising it. As already pointed out at page xi-supra, 
a rapprochement was eff:cted between these two types of thought ; and as a result of this, the Vaisesika 
and Nyaya arose in the form of two sister schools. The tendency which led to the first redaction of 
these two schools in a fraternal relation may be appropriately described as syncretism. Since their 
definite emergence as two distinct and allied systems about the fourth century B.C. to this day, the 
Vaisesika and Nyaya have been treated as sister schools, fundamentally agreeing with each other in 
respect of important metaphysical and logical doctrines and persistently showing some comparatively 
minor diffzrences ; and in this condition; they were never regarded as opposing schools and it would 
not be quite accurate to speak of syncretism in them, in the strict sense of the term. In the somewhat 
larger sense, however, of synthesis, one may well sneak of syiicretism in these two sister schools from 
and after their first redaction. In the history of the Nyaya-Vaisssika system, the Vaisesika and 
Nyaya schools were never regarded as rival schools. Nor were their differences ever forgotten : 
and till recently, separate Nyaya and Vaisesika treatises continued to be written. In fact, even as 
late as in the seventeenth century A.D., separate bandbooks dealing with the Vaisesika doctrines, 
like Gangadharasuri’s Kanadasiddhanta-candrika (Trivandrum Sanskrit Series No. XXV), were written. 
It should be remembered here that Aksapada-Gautama, effected the momentous synthesis between 
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the inductive (Vaisesika) and deductive (Nyaya) types of rationalistic thinking, in his doctrine of five- 
membered syllogistic expression (nyayaprayoga) hinging upon the example (udaharana) as the central 
member. The Nyaya ontology is built upon the atomic theory and pluralistic realism of the Vaisesika, 
The Nyaya epistemology, with its fourfold scheme of pramanas is distinctly pro-Vedic ; and in this 
respect, it shows a sharp contrast with the Vaiscsika scheme of pramanas which consists of perception 
and inference and which betrays anti-Vedic leanings. Such points of contrast have only led to 
Vaisesika gradually losing its hold and influence. Indian philosophical tradition recognises three 
important pairs of allied systems (samana-tanirani)—viz., the Samkhya and oga, the Vaisesika and 
Nyaya, and the Mimamsa and Vedanta. Vatsyayana, in his bhasya on the Nyaya-sutra (1.1.22), 
speaks of the Vaisesika and the Nyaya as samana-lantra. It is noteworthy that, while the Samkhya and 
Yoga, and the Mimamsa and Vedanta grew as two pairs of allied systems, the Vaisesika and Nyaya came 
to be more closely knit together and grew as twin systems, chiefly as a result of the complete synthesis 
which the Nyaya effected in its logical method. 


After the sutras to Udayana 


The extant early works, forming the basic source-books of the Vaisesika system, are Kanada’s 
sutras and Prasastapada’s Padarthadharmasamgraha, better known under the name of Prasastapada- 
bhasya. According to Udayanacarya’s Kiranavali, as interpreted by Padmanabhamisra in his 
Jüranavalibhaskara (Benares Sanskrit Series, Kiranavali, page 5), Prasastapada’s Padarthadhar- 
masamgraha is a comprehensive epitome of the Vaisesika system which presupposes an extensive 
Vaisesika-bhasya, known as Ravana-bhasya and attributed to an ancient philosopher called 
Ravana. Atpage 278 of the manuscript of the commentary called the Prakatarthavivarana on Samkara's 
Brahmasutrabhasya, preserved in the Government Oriental Maruscripts Library, Madras, Ravana's 
bhasya on the Vaisesika-sutras is cited. (See p. 491 of Pt. of the edition of this work in the Madras 
University Sanskrit Series). Prakatarthavivarana is earlier than 13th century A.D. An interesting 
confirmation of the tradition about Ravana-bhasya is contained in the viskambha to the fifth Act of the 
Anargharaghava (Nirnayasagara edition, page 161). There is evidence to show that this drama must 
be earlier than the latter part of the ninth century A.D. In this connection, attention is invited 
to my paper on the Ravana-bhasya, which appears in volume III of the Journal of Oriental Research, 
Madras, pages 1 to 5. In this paper, it is indicated that it may not be unreasonable to conjecture 
that the Ravana-bhasya was perhaps dominated by atheistic and pro-Buddhistic proclivities, such as 
Were quite in keeping withthe text of the Vaisesika-sutras and with the spirit of the tradition 
characterising the Vaisesikas as ardhavainasikas (semi-nihilists), while the work of Prasastapada gave 
a theistic turn to the Vaisesike system and presented its doctrines in an anti-Buddhistic astika setting. 
There is conclusive proof to show that Prasastapede should be earlier than Uddyotakara, the author 
of the JVyayavartika, who flourished in the latter part of the sixth or the beginning of the seventh 
century A.D. Professor Ui, in his introduction to the Vaisesika Philosophy", draws attention to the 
evidences showing that Prasastapada should be earlier than Paramartha and Dharmapala. Though 
Keith emphatically asserts in his ** Indian Logic and Atomism™ that Prasastapada’s indebtedr-ess to 
Dignaga is undoubted, it must be said that Prasastapada’s debt to Dignaga has not yet been proved. 
If, on the other hand, Prasastapada could be taken to be presupposed by Vatsyayana on the ground 
relied upon by Mr. Bodas in his introduction to the Tarkasamgraha (Bombay Sanskrit series, No. LV): 
Dignaga, who presupposes Vatsyayana, must be later than Prasastapada. The two most authoritative 
commentaries on Prasastapada’s Bhasya are Sridhara’s Kandali and Udayanacarya’s Kiranavalt. 
Sridhara’s date is given as 991 A.D. in his Kandali and Udayana’s date is given as 984 A.D. in one 
of his works—Laksanavali. Sridhara’s reputation is restricted to his Vaisesika work ; but Udayana 
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holds a far higher place in Indian philosophy and he is held in high esteem as the Nyayacarya 
par excellence. 


The extant basic works of Nyaya are Gautama’s Nyaya-sutras, the Nyaya-bhasya by Vatsyayana, 
otherwise known as Paksilasvamin, and the Nyaya-vartika by Uddyotakara. In the Nyaya-vartika 
and other works, there is sufficient evidence to show conc lusively that Dignaga, the famous Buddhistic 
logician, adversely criticised the Nyaya-bhasya. Vasubandhu, the famous teacher of Dignaga, 
criticised Nyaya-sutras and the Nyaya-bhasya does not reply to Vasubandhw’s criticisms. From 
thess facts, it would be reasonable to conclude that the Nyaya-bhasya is carlier than about the middle 
of the fourth century A.D., which is the date for Vasubandhu. Vatsyayana suggests alternative 
interpretations to some of the sutras, as, for instance, in his Bhasya on 1.1.5. This may lead to the 
inference that Vatsyayana wrote his Bhasya, long after the Sutrakara, perhaps at a time when the 
meaning of some of the sutras had already become a matter for speculation. There has been some 
controversy among scholars as to whether there was any commentary on the Nyaya-sutras before 
Vatsyayana, and whether the aphoristic statements, which the Bhasyakara introduces in the course 
of his exposition, are really quotations from some earlicr commentary on the sutras. Professor 
Windisch and several others are inclined to think that such aphoristic statements are citations from 
an earlier commentary. Professor Randle discusses this question in his recent work “ Indian Logic 
in the Early Schools ° (pages 19 to 24) and concludes that these aphoristic statements are not citations 
from any author but should be viewed as forming “ the heritage of the school and as carrying an 
authority only less than that of the sutras themselves”. Indian tradition, however, is wholly against 
any.speculation of this kind in regard to the aphoristic statements in the Bhasya above referred to. 
In Sastra literature, more especially in old works like the Bhasyas on the various systems, 
it is a common stylistic device to put forwards a main thesis or argument in the form ofa terse aphoristic 
estatement and amplify it in an expository note. Several old Bhasyakaras have adopted this device 
and hundreds of instances can be given from the Mahabhasya of Patanjali and Sankara's Bhasyas 
on the Brhadaranyakopanisad and the Brahma-sutras. In fact, the aphoristic statements which 
Vatsyayana makes at the beginning of his expository sections form integral parts of Vatsyayana's 
own composition ; and it would be as absurd to ascribe such statements to any author different 
from Vatsyayana, as it would be to ascribe the aphoristic statement, “ Since there is no difference 
from cattle and other lower animals" in Sankara’s Bhasya on the Brahma-sutras (fasvadibhis- 
cavisesat-1.1.1) to some author different from the Bhasyakara, who amplified that statement in the 
following expository paragraph beginning with the words “ yatha hi pasuadayah ". Students of Indian 
logic will do well to remember that Vatsyayana is the earliest known writer who drew pointed attention 
to the reason why Gautama's Nyaya came to be regarded as the science of epistemology and logic 
(Pramanasastia, Anviksiki or Nyaya-sastra). It is worth remembering, in this connection, 
that Vatsyayana indicates in the very first sentence of his Bhasya how valid thinking (prama) and 
fruitful doing (a:thak iya) serve as cach other's axle in each other's wheelings and how they constitute 
real living with all its complexity in the pluralistic universe of the Nyaya-Vaisesika realism. It is 
also worth noting that it is Vatsyayana who first explained how the entire epistemological scheme ` 
of Pramanas could be synthesised in a valid syllogistic expression, (vide pages 30 to 42 of his Bhasya 
on 1.1.1, Chaukhamba edition) and how, for this reason, logic proper justly came to exercise a pro- 
found influence ovcz the whole realm of philosophical thought in India. 


About the end of the sixth century A.D., or in the former half of the seventh century, Uddyotakara 
wrote his JVyaya-varüika, the earliest extant commentary on the JVyaya-bhasya. Some scholars like 
Dr. Keith maintain that Uddyotakara was a contemporary of the Buddhistic logician Dharmakirti 
Hiuen-tsang (629-645 A.D.) does not speak of Dharmakirti, while -I-tsing (671-695 A.D.) refers to 
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him. The reference in the JVyaya-vartika to a Vada-vidhi (page 117, line 21, Chaukhamba edition) 
is the only argument relied upon for showing that Uddyctakara is not earlier than Dharmakirti. 
This argument assumes that Dharmakirti is the author of the Vada-vidhi. - Sufficient evidence has 
not been adduced in support of the view that the Vada-vidhi is one cf Dharmakirti’s works. Chinese 
tradition definitely lends support to the identification of the Vada-vidhi with one of Vasubandhu's 
works. Further, in the Vartika on 1.1.4, Dignaga's definition of perception is criticised ; and it is 
generally accepted by Brahmanical and Buddhistic authorities alike that Dharmakirti was responsible 
for the introduction of the additional word abhranta in that definition, chiefly with a view to meeting 
the objections raised by Uddyotokara against it. These considerations tend to show that it would 
be reasonable to assign Uddyotakara to the end of the sixth or the beginning of the seventh century 
A.D. and to assign Dharmakirti to about the third quarter of the seventh century A.D. Uddyotakara’s 
great service to Nyaya consists in his successful endeavour to lift it up from the slough into which it 
was thrown by Dignaga’s confutation of Vatsyayana's Bhasya. After Uddyotakara, the philosophical 
contest between the anti-Vedic and pro-Vedic sides of the Nyaya thought was keenly carried oa by 
great Buddhistic logicians like Dharmakirti, Dharmottara and Ratnakirti and eminent Brahmanical 
logicians like Vacaspatimisra, Jeyantabhatta, Bhasarvajna and Udayana. Vacaspati has himself 
given 841 AD. as the date of the composition of his index to Gautama’s sutras, called Nyaya-suci- 
nibandha. Vacaspati is famous for his polymathic learning and dispassionate philosophical outlook. 
He is the author of many important and authoritative treatises, mainly in the nature of expository 
and critical commentaries, on almost all the systems of Indian philosophy. His Brahmatattvasamiksa 
on Mandanamisra’s Brahmasiddhi and Bhamati on Sankara’s Brahmasutra-bhasya represent the 
Advaita system ; his Samkhya-tattoakaumudi and Yoga-bhasya-vaisaradi represent the 
system ; and his Nyaya-suct-nibandha and Nyaya-vartika-tatparya-tika represent the 
There is evidence to show that Bhamati should have been his latest work. 


Samkhya-Yoga 
Nyaya system. 

In his Nyaya-vartika- 
tatparya-tika, he renders intelligible the difficult portions of the Nyaya-vartika and incidentally discusses 
several obscure portions of the Nyaya-bhasya and the Nyaya-surtas, in accordance with the Nyaya 
tradition handed down to him by his Nyaya teacher—Trilocana. ` For the monumental contribution 
which he made to Nyaya in his Tatparya-tika, he came to be known as the Tatparyacarya in Nyaya 
literature. He justly claims, in his Tatparya-tika, special credit for having redeemed from oblivion 
Uddyotakara’s work, which came to be regarded very old and nearly forgotten in the ninth century 
A.D. Jayantabhatta, who presupposes Vacaspati in his work and refers to Anandavardhana’s 
Dhvasyaloke (Vide page 48 lines 21 to 25, Nyayamanjari, Benares), should be taken to be later than 
the middle of the ninth century A.D. ; and with the help of the particulars furnished by Jayanta’s 
son, Abhinanda, in the Aadambarikathasara, Jayanta may be assigned to the third quarter of the 
ninth century A.D. Jayanta’s chief contribution to Nyaya is his .Vyayamanjari. This work is of the 
nature of an elaborate erii (expository gloss) on select sutras of Gautama. Jayanta himself says 
that the \yaya-manjari was so well appreciated by his contemporaries that he came to be recognised 
as the Vrtti-kara of Nyaya. Bhasatvajna, who flourished perhaps about the beginning of the 


tenth century A.D., is the author of an important Nyaya work called Nyaya-sara ; and the distinctive 
feature of this work is its epistemology which deviates in certain respects from established Nyaya 
tradition, as for instance, in discarding upamana as a distinct Pramana and in recognising six heivabhasas 


including anadhyavasita. Udyanacarya is the greatest Naiyayika of the tenth century A.D. At the 
end of one of his works, Leksanavali, he has given 984 A.D. as the date of its composition. Besides 
his erudite commentaries on Prasastapada’s Bhasya and Vacaspati’s Tatparya-tika—Kiranavali and 
Tatparya-parisuddhi, he wrote three important Nyaya works—the Prabodhasiddhi, otherwise called 
Nyayaparisista, the Atma-tattva-viveka, otherwise called Bauddhadhikkara and the Nyaya-kusumanjalt- 
The first of these three works contains an elucidative and illustrative exposition of the subtleties of 


https://archive.org/details/muthulakshmiacademy 


—————— M 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


NYAYA-VAISESI KA—ORIGIN AND DEVELOPMENT 115 


Jati (futile respondence) and nigrahasthana (vulnerable points) in accordance with the dialectics of 
carly Nyaya. The Atma-iattva-viveka is a brilliant exposition of the Nyaya metaphysics with 
particular reference to the Nyaya conception of the self (jiva) and contains a forcible refutation of 
the Buddhistic doctrines of momentariness (Asana-bhanga) and voidness (sunya). The Kusumanjali 
is Udayana’s masterpiece. It is devoted to a refutation of the anti-theistic theories maintained by 
the Vedistic, Samkhya, nihilistic and naturalistic schools of his age and to the amplification and 
vindication of the Nyaya theism, chiefly on the basis of the creationistic view ofcausation. Udayana’s 
theistic argument consists of two main parts :—onc part arguing lowards values, design and causation 
in the sense of creation and the other part arguing to God from values, design and creation. His 
monumental contribution to Indian theism has secured for him the high rank of Nyayacarya, From 
the references given on page 21 of the Sanskrit introduction to the Kandali (Vizianagaram Sanskrit 
Series), it may be safely concluded that Udayana was a contemporary of Sridhara. 


After Udayana to Annambhatta 


Sivadityamisra’s Saptapadarthi is a short and simple manual setting forth the essantials of the 
Vaisesika system chiefly in accordance with Prasastapada's Bhasya. It also makes use of the Nyaya 
material in Bhasarvajna's JVyaya-sara, to some extent, Sivaditya’s text giving his scheme of six 
fallacious types of probans with anadhyavasita corresponding to asadharana (uncommon probans) as 
a distinct type, is practically a reproduction of the corresponding text of. Bhasarvajna. (Compare 
page 23, Saptapadarthi—Vizianagaram Sanskrit Series; with page 25 in the Nyayasara—Poona Oriental 
Book Agency). A careful comparison of Sivaditya’s Saplapadarthi with Udayana’s Kiranavali would 
lead one to bslicve that the Suplapadarth utilised the material in the Kiranavali, For instance, the 
definition of darkness on page 71 of Saptapadarthi appears to presuppose Udayana’s remarks about 
darknes: on pages 111 and 112 of the Kiranavals (Bibliotheca Indica) ; the definition of jali on page 70 
of the Saptapadarthi appears to presuppose Udayana’s enumeration of jutibadhakas on page 161 of the 
Kiranavali and the definition of laksana (definition) found on page 192 of the Kiranavali is repreduced 
oa page 35 of the Saptapadarthi. Sriharsa, the author of the Khandanakhandakhadya, and Gangesz, 
the author ot the Tatlvacintamani, undoubtedly refer te Sivacitya. (Vide int cduction te the 
Saptapadarthi—page 2.) On these grounds, it would not be unreasonable to assign the Saptapedarthi 
to the eleventh century A.D. (circa). The importance of the Saptapadarthi lies in the fact that later 
writers like Annambhatta used it as their model for their primers of Nyaya, as may be unmistaka bly 
made out from the close correspondence between several portions in the Saptapadarthi and primers 
like the Tarkasamgraka. 


The greatest Nyaya work, which was written after Udayana, is the Taltvacinlamani by Gangeso- 
padhyaya. In this monumental work, Gangesa utilised all the constructive, expository, critical 
and polemical material in the carlier works on Nyaya and Vaisesika and gave the final shape and 
turn to the logic and metaphysics of Nyaya. In treating the various topics of Nyaya, the carlicr 
writers usually adopted the categoristic method, which was inaugurated by Gautama. This method 
as expounded by Vatsyayana, consists in enumeration and classification (uddesa and vibhaga), definition 
(laksana), careful investigation and discussion (pariksa). Varadaraja’s Tarkikaraksa (1100 A.D. circa) 
is the latest important work on Nyaya, which adopts the old catzgoristic method in accordance with 
the Nyaya-sutras and Bhasya. It was Gangesa who replaced this old method by what may be 
described as the epistemological method or the pramana method, which definitely shifted the emphasis 
from the categoristic treatment of the topics (padarihah) of Nyaya to the epistemological treatment 
of the four means of valid cognition (pramanani) recognised by the Naiyayikas. Thus, the Nyaya- 
sastra which had remained hitherto a mere Jadartha-sastra, for all practical purposes, was turned into 
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a full-fledged pramana-sastra in Gangesa's Tativacintamani ; and in this partly lies the epoch-making 
character of this monumental work on Nyaya. That the Taltvacintamani serves as the basic work 
on which the whole literature of what is commonly known as navya-nyaya (modern Nyaya) rests is 
also another reason for regarding it as an epoch-making work. The Tattvacintamani, or the Alkan 
as it is popularly known, consists of four main divisions represented by the four chapters (khanda) on 
perception (pratyaksa), inference (anumana), assimilation in the sense of analogising (upamana), and 
verbal testimony (sabda). In the course of an elaborate elucidation and discussion of the nature 
and objective reach and content of these four Pramanas, the relevant topics of the Nyaya-Vaisesika 
system are considered in the Afani in comparison with the kindred topics of other philosophical 
systems. The language of Gangesa’s Mani is also of an epoch-making type. Such of the modern 
students of Nyaya literature as are not equipped with the required control over the terminology of 
navya-nyaya arc apt to indulge in the ill-conceived criticism that the language of the Mani and the 
connected works is spoiled by a huge over-growth of inflated and hair-splitt ing logic-chopping. The 
key to navya-nyaya is its terminology. Those who have controlled this terminology are sure to find 
in the Mani and allied works a discipline of unique subtlety and value. The history of philosophical 
thought shows that lack of precision in expression seriously hampers its progress. In Indian thought, 
this defect was sought to be remedied by Naiyayikas like Gangesopadhyaya through several thought- 
measuring devices, which chiefly consisted of formulas in Sanskrit constructed with the aid of terms 
like avacchedaka (the delimitor), avacchedya (the delimited), nirupaka (co-forming), mirupya (co-formed), 
anuyogin (containing correlate) and pratiyogin (the other correlate or counter-correlate). All the 
Indian dialecticians, who wrote after Gangesopadhyaya, were influenced by the thought-mesuring 
formulas used by Gangesa. By using such formulas, it was possible for later dialectics in Indian 
philosophical literature to achieve a remarkable degree of quantitative precision in measuring the 
extent (temporal and spatial), content and intent (purpose and potency) of cognition (jnana). 


Gangesa quotes Sriharsa (the Khandanakara) and refutes his view (page 233 of the Mani—anu- 
mana, Bibliotheca Indica). There is sufficient evidence in favour of assigning Sriharsa to 1136 A.D. 
circa. Paksadharamisra, otherwise known as Jayaedva, wrote a commentary called Aloka on the 
Mani. This Jayadeva is believed to be identical with Jayadeva, the author of the Prasannaraghava. 
A verse from this drama (kadali kadali ctc., L. 37) is quoted in the Sahityadarpana, as pointed out by 
Mr. P. V. Kane in his introduction to the latter work. Thus Paksadharamisra, alias Jayadeva, 
must have been considerably earlier than the Sahityadarpana (1300 -A.D. circa). These facts will 
show that it would not be reasonable to assign Gangesa to any date much earlier than 1200.A.D. and 
that he may be assigned to the former half of the thirteenth century A.D. + 


Vardhamanopadhyaya, the only son of Gangesa according to tradition, was also a reputed 
Naiyayika of this period. He wrote several learned and illuminating works, generally known as 
Prakasa, in the form of commentaries on Udayana’s treatises, Gangesa’s Mani and Vallabhacarya’s 
Nyayalilavati. Jayadeva's pupil, Rucidatta, was a logician of considerable repute and was the author 
of a well-known commentary called Afakaranda on Vardhamana’s Prakasa. i 


The end of the fifteenth century, as also the sixteenth and seventeenth centuries, may well be 
described as marking the heyday of Nyaya dialectics in Nuddea (Navadvipa, Bengal). Vasudeva 
Sarvabhaunia was the greatest Naiyayika who flourished about the end of the 15th and the earlier 
part of the 16th century. He had the unique privilege and glory of having taught Nyaya to four 
of the greatest personalities of the 16th century : ziz.—Caitanya, the greatest Vaisnava teacher and 
reformer of Bengal in the 16th century ; Raghunatha, otherwise known as Tarkika-siromani (the 
crest-jewel of all logicians) ; Raghunandana, a famous Bengal lawyer ; and Krsnananda, a reputed 
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tantrika, who was a great authority on the different forms and charms of the Sakta cult. Raghunatha 
(Tarkika-siromani) was admittedly the greatest logician of the sixteenth century. He wrote several 
treatises on Nyaya, mostly in the form of commentaries and the greatest and the most famous of the 
works is the Didhiti, an expository and critical commentary on Gangesa’s Mani. Mathuranatha 
was the most famous of Raghunatha-siromani’s pupils and wrote authoritative commentaries on the 
Mani and the Didhiti. Jagadisa and Gadadhara were the greatest exponents of navya-nyaya as 
represented by the Mani and the Didhiti, and flourished in the earlier part of the seventeenth century, 
Jagadisa is famous as the author of the commentary on the Didhili, popularly known as Jagadisi. 
the Sabdasakti-prakasika—an independent treatise on the speculative Semantics of Nyaya, a short- 
manual called the Tarkamrfa and a commentary called the Bhasya-sukti on the Bhasya of Prasastapada. 
Gadadhara is famous as the author of the commentary, popularly known as the Gadadhari, on the 
Didhiti, the commentary called the Mulagadadhari on portions of the Mani, commentaries on Udayana’s 
Almatattvaviveka, and fifty-two dialectic tracts and treatises—such as the Vyulpattivada and and Saktivada 
(dialectic treatises on the speculative Semantics of Nyaya). The more important works of Jagadisa 
and Gadadhara are still studied carefully by those students who scek to specialise in navya-nyaya and 
they are regarded as constituting an indispensable discipline of high value to every scholar who 
wishes to be recognised as a sound sastrin. The dialectic literature of later Nyaya is a vast banyan tree, 
which had its roots struck deep and its huge trunk fully developed in Mithila in the Tattvacintamani, 
had its immense branches and foliage stretched out and ramified in the Didhiti in Nuddea, and bore 
fruit in the rich fruitage of Jagadisi and Gadadhari, which formed the colossal monument of Indian 
dialectics in the seventeenth century. If Raghunatha is regarded as the crest-jewel (siromani) of 
logical dialecticians, Gadadhara may well be characterised as the prince of Nuddea dialecticians, 
who wears the diadem inlaid with this brilliant crest-jewel. 


In the latter part of the seventeenth century, the Nyaya scholars interested themselves chiefly 
in the interpretation of the earlier and later works on Nyaya and in the production of introductory 
hand-books. Three ofsuch scholars may be mentioned here—Samkara-misra, Visvanatha-pancanana 
and Annambhatta. Samkara-misra wrote a commentary on the Jagadisi and a comprehensive 
commentary called the Upaskara on Kanada’s sutras. Visvanatha-pancanana wrote a commentary 
on the Nyaya-sutras in 1634 ; and he is famous as the author of the popular hand-book of the Nyaya- 
Vaisesika system, called the Bhasaparicchsda or Kartkavali, which consists of 168 casy verses. The 
Karikavali is accompanied by the author's own commentary called the Nyayasiddhantamuktavali. 
According to the traditional methods of study, the Muktavali is widely studied by students of Nyaya, 
immediately after finishing the study of Annambhatta’s Tarkasamgraha and Dipika. 


Annambhatta was an Andhra scholar who flourished in the latter part of the seventeenth century. 
He was a versatile scholar and a reputed polymath. He wrote several learned works on almost all 
the important branches of Sastraic learning. In this connection, attention may be invited to some 
cit गिना ची known works. In the sphere of Purvamimamsa and Vedanta, he is known as the 
author of the massive commentary called the Ranakojjivani on Bhatta Somesvara’s JVyaya-sudha, 
otherwise known as Ranaka, and of a commentary on the Brahma-sutras. In Vyakarana, he is 
famous as the author of an easy commentary on Panini's Astadhyayi and of an extensive commentary 
called Uddyotana on Kaiyata's Pradipa. In the sphere-of the Nyaya-Vaiscsika system, he wrote 
a learned commentary called Siddhanjana on Jayadeva’s Manyaloka, as also the most popular handbook 
of Indian logic called the Tarkasamgraha and its expository and supplementary gloss called the Dipika. 
The name Tarkasamgraha is interpreted by Annambhatta himself as a compendious elucidation of 
‘the nature of substance, qualities and such other ontological categories of the Vaisesika system, 
other ontological categories of the Vaisesika system, which are accepted by Nyaya. These two 
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works—the Tarkasamgraha and the Dipika—fulfil the object mentioned in the concluding verse of the 
Tarkaa samgraha and are described by some as miniature Gadadhari (Balagadahari), in the scasc that 
they, taken together, miniature the later Nyaya dialectics also. 


Concluding Remarks 


The Nyaya-Vaisesika system originated in the rationalistic tendency of the Upanisadic age. 
The original current of rationalistic thought came to be broken into two streams, the Vedistic Nyaya 
and the axti-vedistic Vaisesika. After some time, there was a rapprochment between these two 
schismatic developments, The Vaisesika emphasis on the inductive side of reasoning, together with 
its realism and pluralism, served as the basis for the development of the Nyaya theory of deductive 
reasoning through a well-defined scheme of syllogistic expression. All along, the Vaisesika and the 
Nyaya have becn treated as sister systems (samana-tartra) with a common rationalistic stress and 
realistic background, in spite of certain epistemological and ontological diberences. The Nyaya- 
Vaisesika is a self-contained system of philosophy. Its roots strike deep into its pluralistic 
realism. Its scheme of external relation, its theory of truth and error, and its creationistic 
view of causation (see Part III) constitute its main-stay. Its thought-measuring devices and 
precise formulas form its ever-spreading and never-fading foliage. Its fruit is the virile, though 
negativistic, doctrine of abhava (non-existence) and apavarga (final liberation). Its chief solace 
and comfort is in its rationalistic theism, with its demiurgic, omnipotent and omniscient Jsvara. 
Its chief boast is its logical and dialectic machinery, which the believers and the heretics, the 
Astikas and the Nastikas alike, cannot do without. Whoever knows Nyapa, knows the pramana—is 
a pramanavit, a philosopher in the strict sense, according to Indian tradition. 
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RAVANA—BHASYA* 


There is a tradition that a commentary called Ravana-Bhasya on Kanada’s Vaisesika sutras was 
written by an ancisnt philosopher called Ravana and that this work preceded the famous commentary 
by Prasastapada on the same sutras, which has been preserved under the name Padartha-dharma- 
sangraha and gene ally accepted as one of the most important basic works of the Vaisesika system. 
The tradition about Ravana-Bhasya is supported by certain references which sought to. carry consider- 
able weight with all discerning critics. i 


In his commentray called Kiranavali, on Prasastapada's Padartha-dharma-sangraha, Udayanacarya 
(circa 984 A.D.) annotates the phrase “ Padartha-dharma sangraha ° as follows :— 


पदार्थधर्मसङग्रह इति। पदार्था द्रव्यादयः, तेषां धर्माः साधर्म्य-वधर्म्य-रूपाः | त एव परस्परं विशेषणीभूतास्तेऽनेन 


सङ्गृह्यन्ते, शास्त्रे नानास्थानेषु विनता एकत्र सङ्कलय्य कथ्यन्ते इति 'सङग्रहः। स प्रकृष्टो वक्ष्यते ; प्रकरणशुद्धे : 
सङग्रहपदेनैव दशितत्वात्‌ ; वैशद्यं लघुत्वं कृत्स्नत्वं च प्रकर्षः | सूतेषु वैशद्याभावात्‌ भाष्यस्य च विस्तरत्वात्‌ प्रकरणादीनां 


चैकदेशत्वात्‌ l Benares Sanskrit Series, Azranavali, p. 3. 


Padmanabhamisra, who flourished in the latter part of the 16th century, has the following 
note in his Avranavali-Bhaskara, a commentary on Udayana’s Kiranavali, with reference to the 
concluding part of the extract given above. 


ग्रन्थान्तरेणान्ययासिद्धिमपाकरोति--सूत्र इति | 


Padmanabhamisra is an authority on the Nyaya and Vaisesika systems, who cannot be easily 
brushed aside. According to him and according to Udayana’s Kiranavali as interpreted by him, 
Prasastapada should be understood to have presupposed Ravana’s Bhasya which was too big and 


' extensive to be controlled by ordinary readers, and should therefore be taken to have designed his 


own work as a comprehensive treatise of an epitomical type (Sangraha), though Udayana, Sridhara 
and later exponents of the Vaisesika system would unhesitatingly apply the designation—Bhasya—~ 
to Prasastapada’s work as well, chiefly, perhaps, in view of Prasastapada’s rank as a rsi. 


Sri Samkaracarya, in his Bhasya on 2-2-11 of the Brahmasutras, makes the following statements 
in the course of his exposition of Paramanu-Karana-vada :— * 


यदापि द्वे aT चतुरणुकमारभेते, तदापि समानं दृद्यगुकसमवायिनां शुक्लादीनामारम्भकत्वम्‌ । अणुत्व-ह्वस्वतवे 


ठु हृथणुकसमवायिनी अपि नैवारभेते, चतुरणुकस्य महत्त्व दीर्षत्व-परिमाण-योगाभ्युपगमात्‌ । यदापि बहवः परमाणवः 
बहूनि वा द्रयणुकानि द्वरयणुकसहितो वा परमाणुः कार्यमारभते तदापि समानैषा योजना | 


With reference to the first sentence in the above extract, Ratnaprabha has the following note :— 


प्रकटार्थकारास्तु यद्दवाभ्यां TUTTI कार्यो महत्त्वं दृश्यते तस्य हेतुः प्रचयो नाम प्रशिथिलावयव-संयोग 
इति रावणप्रणीत भाष्ये दृश्यते इति चिरन्तनवैशेषिकदृष्ट्ये भेदं भाष्यमित्याहु: | 


* J.of Oriental Research III. 1929. pp. 1—5, 
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In the course of his exposition of the Vaisesika doctrine, Samkara relies upon Kanada's sutras 
and Prasastapada’s Bhasya. As the author of the Prakatartha-vivarana rightly points out, Samkara 
seems to utilise also the theories of older Vaiscsikas like Ravana. The first sentence in the 
above extract from Samkara's Bhasya would present an insuperable difficulty, if one should 
proceed to interpret it in the light of what Prasastapada has said about the formation 
of deyanukas, tryanukas and caturanukas from faramanus. According to Prasastapada, Udayana, 
Sridhara and all the later Vaisesikas, two paramanus or atoms combine to form a binary product 
(doyanuka) ; three doyanukas or anus combine to form a ternary product (éryanuka) ; and four fryanukas 
or (ralis combine to form a quaternary product (Galuranuke). According to the Vaistsika 
authorities, it is only in this way that the difference in the parimanu or size of a dvuyanuka and a tryanuka 
may be accounted for, though the size in both of these cases is the result of the sankhya of the component 
parts. Samkara, however, says that two doyanukas form the component parts of a caturanuka. This 
remark is not consistent with the atomic theory as set forth by Prasastapada and his followers. 
Vacaspatimisra, in his Bhamati, seeks to forcibly dragoon Samkara’s text into Prasastapada’s mould, 
by suggesting an emendation to the effect that “gafy हे CERE] " jn the text of Samkara quoted 
above ought to be read as “यदापि दे द्वे PME ". The alternative explanation which Vacaspatimisra 
suggests in his Bhamati on the text of Samkara under consideration 


is in no sense less 
strained than the emendation referred to. 


Vacaspatimisra must have reconciled himself to the 
idea of doing so much violence to Samkara’s text in this connection, either because he was not 


familiar with the views of carlier Vaisesikas like Ravana or because he deliberately sought to ignore 
those views perhaps for the reason that he considered them quite untenable. It is difficult to accept 
the former of these two alternatives, having due regard to the fact that Vacaspatimisra was a poly- 
mathic philosopher of encyclopaedic knowledge. What Ratnaprabha has said in explaining of the 
text of Samkara under consideration has been verified by me and found correct, after consulting 
the manuscript! of the Prakatartha-vivarana, which was acquired by me several years ago for the 
Government Oriental Manuscripts Library, Madras, through a peripatetic party working under me. 
It may be useful to note here that the author of the commentary called Prakatartha-vivarana on 
Samkara’s Brahmasutra-Bhasya, generally maintains the view of Suresvara and .Prakesatman and 
differs from Mandana and Vacaspatimisra, not hesitating to expose, wherever possible, the weak 
points in Vacaspati's Bhamati. The tradition regarding Ravana’s Bhasya on the Vaisesika sutras, 
which the author of the Prakatartha-vivarana relies upon, must be fairly earlier than the 13th century 
A.D., when Anandagiri, who used the Prakatartha-vivarana in one of his works, flourished.? 


An interesting confirmation of the tradition about Ravana-Bhasya comes from a rather unexpected 


quarter. In the latter part of the somewhat lengthy viskamblia of the fifth act of the Anargharaghava, 
the following passage deserves attention :— 


; (नेषथ्ये--एकत:) , 
भो भो लक्ष्मण, वेशेषिक-कटन्दीपण्डितः जगद्विजयसान:. पर्यंटामि । क्वासौ रामः? तेन सह विवदिष्ये | 


1 The passage in the Prakatartha runs as follows ;— 
परिमाणादेरपि तत्तदसाधारण्यात व्यभिचारप्रदर्शनायैव चिरन्तन-वैशेषिकाणामुदाहरणान्तरमाह--यदा 

तथा हि रावणप्रणीते भाष्ये दृश्यते  यद्दाभ्या दृ घणुकाभ्यामारव्धे कार्य यन्महत्त्वमुत्पद्यते 
इति । 


2 Vide page XIV of the late Mr 
the Gaekward's Oriental series, 


द्वे इति। 
ते तस्य प्रचयोऽसमवायिकारणम्‌” 

p. 278 of the Madras ms, of the Prakatartha 
. Tripathi’s introduciton to Anandagiri’s Tarkasangraha published as No. III of 
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(अन्यत्तः) 
भो भोः परिब्राजक, कालसर्पंखलीकाररवर्जूलता न खलु सुखाकरी वृश्चिकमन्त्रतान्त्रिकस्य। जाम्बवानू--कर्थ॑ 
लक्ष्मणपरिब्राजकौ संलपतः। शृणोमि तावत्‌। ( इत्यवधत्ते) (नेपथ्ये पुनरेकतः) 
आः लक्ष्मण, सर्वविद्रावणः खल्वहम्‌ ; को मया जनितमानभङगो न पराजीयते । 
(Anargharaghava, Nirnayasagar Edition, 9. 161.) 
With reference to the above extract, Rucipatyupadhyaya has the following note :— 


नेपथ्ये रावणवचनम्‌। कटन्दी बैशेषिकशास्त्र-व्याख्याग्रन्थः, कटन्द इति यस्य प्रसिद्धिः । सा च रावणेन कृतेति 


छलतो ज्ञापयति। ' कन्दली ' इति पाठे कन्दली बँशेषिकटीका सापि रावणेनैव कृता | 


It may be inferred from the above extract that the tradition about Ravana-Bhasya on the 
Vaisesika-sutras must be much carlicr than the Anargharaghava and that this Bhasya might have been 
known by the designation of Katandi or Kandali. If the latter of these two names should be correct, 
Sridhara's Kandali, a commentary on Prasastapada's Bhasya, should be taken to have borrowed the 
name that was given to Ravana-Bhasya. It would scarcely 96 difficult to sce that, in the days of 
Murari, the tradition about Ravana-Bhasya must have become sufficient lyold to admit of that Vaisesika 
work being ascribed to the notorious Pratinayaka of the tamayana, in the same mytho-poctic vein 
that is responsible for the author of the Nyayasutras being equated with the saintly husband of Ahalya. 
From the reference to Murari, the dramatist, in verse 67 of canto 38 of the Zaravijaya by Ratnakara, 
a Kashmirian poct belonging to the middle of the 9th century A.D., it may be made out that the 
author of the Anargharaghava should be assigned to a date not later than that of Rafnakara. These 
evidences might well support the belief that Ravana-Bhasya on the Vaisesika-sutras might have been 
earlicr than Prasastapada’s Padartha-dharma-sangraha. It would be thus quite reasonable to suggest 
that Prasastapada did not procced to write a Bhasya in the usual style but wrote only an epitomical 
treatise, perhaps because he felt the pre-exisiting Ravana-Bhasya would render another Vaisesika- 
Bhasya superfluous. Though the fact that there was a Vaisesika-Bhasya ascribed to Ravana* can no 
longer be doubted, still the name Katandi occurr ng in the Anargharaghava re quires further confirmation 
before it could be accepted as the or;gmal name which Ravana-Bhasya bore. 


In this connection, it may not be out of place to invite attention to the manner in which 
Buddhist tradition connects the name of Ravana, the Lord of Lanke, w'th one of the oldest texts 
of the Buddhists, called the Lagkavafara-sutra. The following quotation is given in the footnote 35 
to page 252 of Vol. ii of Beal's Buddhist Records of the Western Countries :—“ The second treatise 
or sutra in the fifth volume of the Mdo is entitled in Sanskrit * Arya-Lankavatara-mahayana-sutra ’, 
a venerable sutra of high principles on the visiting of Lanka. This was delivered at the request of 
the Lord of Lanka by Sakya, when he was in the city of Lanka on the top of the Malay mountain 
on the seashore, together with many priests and Bodhisattvas." This association, legendary as it 
may be of Ravana’s name with Buddhism and the similar association of the same name with the 
oldest Vazsestka-Bhasya, may be considered together with the way in which Prasastapada’s Bhasya 
came to completely supersede the earlier Ravana-Bhasya. Such considerations may lend support 
to the conjecture that the earlier Ravana-Bhasya was perhaps dominated by atheistic and pro-Buddhist 
proclivities, such as might have been quite in keeping with the text of the Vaisesika-sutras, and with 
the spirit of the tradition characterising the Vaisesika as ardha-vainasikas, while the work of Prasas tapada 
gave the Vaisesika system a theistic turn and presented its doctrines in an anti-Buddhist Astika 
setting. 


* When I t Lahore in November, 1928, in connection with the Fifth All-India Oriental Conference, I happened 
to see A the नातक मळा there a ms. of the Rg-Veda-pada-patha attributed to . Ravana. It is not at present 
possible to connect the author of this Vedic work with the author of Vaisesika-Bhasya attributcd to Ravana. 
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HIGHWAYS AND BYWAYS OF LITERARY 
CRITICISM IN SANSKRIT * 


(1) 


Friends—I introduce myself as one who happens to be one of the friends of the Hon'ble Founder 
of this University and I also introduce myself as a humble votary of Indian culture and the Indian 
science and philosophy of literary criticism in Sanskrit. When I was called upon to undertake the 
academic duty of delivering a short course of lectues under the auspices of this University, I gladly 
agreed, mainly for the reason that I expected it would afford me an opportunity to mect almost 
a family of friends with whom I happen to be intimately connected as former colleague or as former 
teacher. 


From the notification, you must have had some idea of the title which I propose to give 
to this short course—“ Highways and Byways of Literary Criticism in Sanskrit". I cannot more 
appropriately inaugurate this short course than by quoting myself :— 


“ परस्परसमास्वादप्रथमानसतत्त्वयो: । 
कविताबुधयोर्योगं नमामि शिवयोर्यथा ।। ” 


“To the Siva-Parvati synthesis, to the mother-father synthesis, to the woman-man synthesis, I pay 
homage; justin the same spirit and in the same breath, I do homage to the synthesis of poesy and 
criticism, of charm and response, of genius and taste, of poet and critic, of kavi and sahrdaya.” 


In this invocation, which I composed and prefixed to my Sanskrit work called Upalocana + 
and which I have introduced at the beginning of this course of lectures, I am not merely following the 
trodden track of an old-world votary of Indian culture, I am also throwing out some hint in which 
some of you at least may find the meaning, nature and scope of the theme of the short course of four 
lectures which I propose to deliver to you. Recently, I happened to mention to one of my friends 
the title of the course of lectures which I propose to deliver under the auspices of this University ; 
and as I expected, he remarked it seemed to him an intriguing title. I hope it will not be an intriguing 


title to you and I hope I shall be able to persuade you to believe that it is not only suggestive but it is 
also appropriate. 


Let me make my ideas somewhat clear by saying a word about the two terms ® highways" and 
5 bywa)s" which I use in the title. Iam using them in their ordinary sense. By ‘ highway? I under- 
stand a public way, a well-known way which one might follow in order to reach some definite aim 
or some fixed goal; and the word ‘byway? is used here deliberately in the sense in which 
it is ordinarily used and you may associate with it all its implications. It refers to something which 


* Lectures delivercd at the Annamalai Uni. 23rd to 26th Jan. 1931. Later pub. by K.S.R. Institute 1945. 


T See the beginning of the Upalocana, by Mahamahopadhyaya S. Kuppuswami Sastri on Abhinavagupta's 
Locana—Part I of the edition of Dhvanyaloka, with Locana, Kaumudi and Upalocana, published by tbe 
Kuppuswami Sastri Research Institute, Madras. È : : ; 
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may be subsidiary, which may be a sort of side-track, which may be a by-road; which may also be 
in a sense a short route or a secret route—a route that is always subordinate to the highway. By 
examining the literature ia Sanskrit bearing on the principles of literary criticism, you can casily 
distinguish some important highways and some important byways. 


To understand the theories and ways of literary criticism, one should understand its scope, its 
aim, its chief function. The popular view of the function of literary criticism, more especially 
literary criticism in Sanskrit, is very defective. You may feel what Sanskrit writers have called literary 
criticism cannot at best rise above the level of what one might easily characterise as dogmatic criticism. 
Alankara sastra is commonly believed to be a branch of knowledge which deals with figures of speech. 
Understood in this narrow sense, one might easily say that literary criticism in Sanskrit is at best 
dogmatic criticism which is tradition-ridden and convention-ridden. It does not help you really 
to get close to the heart of the work of art which one might desire to reach. ‘That is one way of locking 
at the matter. But those who are somewhat intimately acquainted with Sanskrit literature know 
that this is not the correct view. The word alankara should be understocd in its wider sense. Vamana 
explains the term alankara to mean souzdarya, beauty or literary charm in general. In the light of 
what Vamana has said!, we suggest an amended name for this sastra, sauadarya sastra or even in a more 
technical fashion, rasa sastra. Could this be alright ? But this involves certainly another danger. 
It involves the danger of associating literary criticism with certain metaphysical aspects of Aesthetics ; 
it involves the danger of making you stray away far into metaphysical speculations on art. 


Modern students of literary criticism, with special reference to alien literatures, like the English 
literature, are familiar with certain methods of literary criticism such as historical criticism and 
biographical criticism ; and we know that, recently, at least in some quarters, these ways of literary 
criticism have not been received well. Historical criticism is felt to be defective in this way, that it 
takes you away from the work of art and makes you move along an inartistic path, investigating the 
artist’s environment, his age, his race and the poetic school to which he belonged. This method is 
helpful in certain directions ; it is fruitful, it is helpful, as a corrective ; but it must be kept within 
certain limits. What is the position of biographical criticism ? That also makes you stray away 
from the wc rk of art and forces you to work on the biography of the poet ; and sometimes, when 
you have not got satisfactory details, you have to work on unsatisfactory biographies, and in that 
way, your judgement is likely to become clouded by many irrelevant considerations. 


But there is another way of literary criticism recognised by moders critics, that is sometimes 
described as the neo-criticism. It does not look upon the critic as a Judge who is to pronounce 
judgements but looks upon him as * a sensitive soul detailing his adventures among masterpieces 
ofart". The neo-critics arc, in one word, the critics of the impressionistic school. A great writer? 
remarks that impressionism and dogmatism may be described as the two sexes of criticism. I hope 
they may not turn out to be the two Warring sexes of criticism, as the two sexes happen to be in certain 
spheres, in these days. The neo-critic’s way may be described thus in : the words of Carlyle : 
८ Criticism has assumed a new form in Germany. It proceeds on other principles and proposes to 
itselfa higher aim. The main question is not now a question concerning the qualities of diction, the 
coherence of metaphors, the fitness of metaphors, the fitness of sentiments, the general logical truth 
in a work of art, as it was some half century ago among most critics ; neither is it a question mainly 
of a psychological sort to be answered by discovering and delineating the peculiar nature of the poet 


3 Vamana’s Kavyalankarasutra 1. i, 2. i 
2J. E. Spingarn. See his “The New Griticism’, New York, 1911. 
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from his poetry, as is usual with the best of our own critics at present ; but it is, not indeed exclu- 
Sively, but inclusively of its two other questions; properly and ultimately a question of the essence 
and peculiar life of the poetry itself . . . The problem is not now to determine by what 
mechanism Addision composed sentences and struck out similitudes, but by what far finer and more 
mysterious mechanism Shakespeare organiscd his dramas and gave life and individuality to his Aricl 
and his Hamlet. Wherein lies that life ; how have they attuned that shape and individuality ? 
Whence comes that empyrean fire which irradiates their whole being and appears at least in starry 
gleams ? Are these dramas of his not veri-similar only, but true ; nay, truer than reality itself, 
since the essence of unmixed reality is bodied forth in them under more expressive similes ? What 
is this unity of pleasures ; and can our deeper inspection discern it to be indivisible and existing by 
necessity because cach work springs as it were from the general elements of thought and grows up 
therefrom into form and expansion by its own growth ? Not only who was the poct and how did he 
compose ; but what and how was the poem, and why was it a poem and not rhyme 


d eloqueace, 
creation and not figured passion ? These are the questions for the critic"! 


This is the neo-critic’s 
Way and this is recommended enthusiastically in the twentieth century by cert 
neo-criticism and it is recommended particularly with a view to removing the 
come to be accentuated between the exponents of the creative art and 


ain exponents of 
antipathy which has 
art-criticism. 


This adverse attitude towards criticism is mainly duc to the divorce which came to be established 
betweea the two as a result of certain misapprehensions between the creative side of art and the 
function of criticism. But there is no real divorce between the creative side of art and criticism and 
there is no real ground for any such divorce. Ifwe rememl 


to the fundamental doctrine on which criticism has been 
would be unreasonable to recognise any sort of divorce between criticism and creation. “We should 
dethrone the concept that all art is expression ; we should come to the conclusion that all expression 
is art"? This is the corner stone of neo-criticism ; this is the main doctrine, the main text of the 
sermons of the neo-critics ; this is the fundamental doctrine on which neo-criticism is bosed. 

Exponents of neo-criticism in the West are described as impr 
criticism is not without its disadvantages. It may be said against it that a critic of the impressionistic 
school thrusts himself, his own personality, his own ego, more than necessary upon the view of the 
readers, and upon the view of those who would like to appreciate the work of art. He seeks to 
substitute himself in place of the poet, in place of the work of art. But the neo-critic may say that 
this is better than substituting history of metaphysics or politics or biography. At least it may be 
said in favour of the neo-critic’s position, in favour of his impressionistic school, that he endeavours 
to re-dream the poet's dream, to re-live his life and it may 


be said in his favour that he strives to 
replace one work of art by another. ‘This is the central idea in neo-criticism :—that 


its alter-ego (other self) only in art’. If création is art, criticism is also art. 
aspect of art, criticism is another aspect or another phase of art. They are different phases of the 
samie, the one being the inner phase, the other, the outer. A misanthropic philosopher, one who had 
a keen shrewd philosophic insight, I mean the great Scl 


hopenhauer, describes criticism as “the 


feminine aspect of creation”. Students of the impressionistic school of criticism will find in this 


a somewhat distorted view of the science and art of criticism. It would be more correct to say that 


ber what Croce has to say with reference 
based, it is easy for us to realise why it 


essionistic critics, and impressionistic 


“art can find 
If creation is one 


1 Quoted by J. E. Spingarn in his ** The New Griticism.? 
* Gf. Spingarn, ‘The New Criticism’, p. 19. 
3 Spingarn, ‘The New Criticism’, p, 6. 


https://archive.org/details/muthulakshmiacademy 


क्‍ 
| 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


HIGHWAYS AND BYWAYS OF LITERARY CRITICISM IN SANSKRIT 125 


genus and taste are inseparable phases of the same art ; it may be more correct to say that poctic 
genius and taste are related to each other as woman and man. 


In the history of Sanskrit literature, particularly that portion of Sanskrit literature which deals 
with the principles of criticism—and this goes b 


ack to a distant antiquity—one cannot sce anything 
like a pronounced antipathy against critics nor 


against poets. Taking the general trend of Sanskrit 
literature at any stage, I believe, one cannot sec anything like an attempt to divorce criticism from 
creation or creation from criticism. Like Plato who banished poetry from his republic, the 
Mimamsakas and the orthodox Vaidikas might say—“ Kavyalapamsca varjayei". These are but 
aberrations from the normal, even though they are great in other phases of learning. Excepting 


these very stray cases, our history does not show any divorce, does not show any attempt at divorce 
between critics and pocts. 


The oldest phase of literary appreciation may be traced back to the Rgveda. It is not meant 
to suggest that the Rgvedic bard was conscious of his position as a critic ; yet it is quite possible that 
the bards were also critics without being conscious of it. In a God-filled or God-intoxicated state of 
mind, from the pure fountain of their heart, the Rks flowed and some of them suggest certain ideas 
about critics almost in the same vein. Compare the following Rk- 


उत त्वः पश्यन्न ददर्श वाचमुत त्वः AA श्रणोत्येनाम्‌ | 
उतो त्वस्मै तन्वं विसस्रे जायेव पत्यः उशती सुवासाः ॥ 
VIII. ii. 23. 4. 


Poesy reveals heresclf only to him who understands her. It is not the critic that praises the poet 
here, but the poet that praises the critic. What we may ordinarily expect is that poets, not 
infrequently, take such an attitude towards their productions, as is very similar to that of parents 
towards their children. They do not like their works to be criticised and criticised adversely. Ripe 
poets are ripe critics ; only such writers are not too many. In the Rk quoted above, we have the 
Vedic bard appreciating the critic. 


Now we shall take a leap to the Epics, though the leap is very big. We are told that Valmiki is 
the Adikavi. Valmiki is regarded as the first genuine poct ; it was he who first indicated to the 
world the lines on which Indian poesy should proceed and indicated to the world how to appreciate 
Indian poetry and to understand the fundamentals of Indian poetry. The story describing the origin 
of the Ramayana is known to all. 


पादबद्धो5क्षरसम: तन्त्रीलयसमन्वित: । 
शोकातंस्य प्रवृत्तो मे श्लोको- भक्तु नान्यथा i 
Ramayana, 1. 2. 18. 


Read again the chapter that tells us this story and we shall find that in Valmiki, the creative artist 
and the art-critic were rolled up and harmoniously blended into one. In a spontaneous way 
a beautiful poem emanates from the fountain of his pathos-filled heart, and he proceeds to bestow 
some thought upon the verse and he pauses and appreciates the verse. One would think that the 
closing part of the chapter is prosaic, but it has a clear lesson to convey to the world. The creative 
side of his genius did its work side by side with the critical side and he played the role of a critic. 
The spontaneous emanation of his pathos-filled heart blooms into sweet postry. Note Soka is itself 
Sloka. The Soka-Sloka equation has played a very great part in the history of Alankara literature 
and in the theory of literary criticism in Sanskrit ; it has formed a source of inspiration to the poets 
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and authors of the Dhvani school of criticism. A fruitful doctrine of literary criticism came to be 
enunciated as the result of the inspiration derived from this Soka-Sloka equation. Itwas an equation 
which attracted the attention of Kalidasa, which he did not choose to ignore. 


तामभ्यगच्छद्रुदितानुसारी कविः कुशेध्माहरणाय यात: | 
निषादविद्धाण्डजदर्शनोत्थः श्लोकत्वमापद्यत यस्य शोक: || 
Raghuvamsa, XIV, 70. 


It is clear that the great poet was responsible for advocating a wholesome and harmonious unification 
of the two phases of art, namely creation and criticism. 


Then let us come down to a later stage. Let us see what the prince of Indian 9005, what 
Kalidasa has to say. In a simple way devoid of all embellishment, and in his own characteristically 
telling manner, in a very appropriate situation, he makes the same observation and lays down the 
same fundamental position ; says he : 


आ परितोषाद्विदुषां न साधु मन्ये प्रयोगविज्ञानम्‌ | 
बलवदपि शिक्षितानामात्मन्यप्रत्ययं चेतः ॥ 
Abhijnanasakuntala, Prastavana. 


This is a beautiful homage that the greatest artist of India pays to the art-critic. Now by this time, 
can we not realise that the underlying idea which influenced all these statements was something like 
this: Art can only find its alfer-zgo in art-criticism. The creative art can only find its other self 
in the art of criticism, not in the science of criticism. 


Let us see what some of the oldest Alankarikas have to say. It is accepted generally that 
Bhamaha is the oldest Alankarika, the oldest at least among those whose works have come down 
tous. Says he : 


नाकवित्वमधर्माय व्याधये दण्डनाय वा । 


कुकवित्वं पुनस्स्साक्षान्मतिमाहुमनीषिण: ॥। 
Kavyalankara, I. 12. 


Not to be a poet certainly is not a sin, nor does it make one fall ill or liable to punishment. But 
what about being a bad poet or bad artist ? Not to be an artist, not to make poetry is sufficiently 
bad ; to mar poetry, to injure art, to be a bad artist, it is death itself. Asa panacea for kukavitva, 
Bhamaha recommsnds a careful study of the principles of literary criticism. He himself was not 
merely a great critic, but was also a great poet. The next great figure in the field is 
Dandin, probably a younger contemporary of Bhamaha. He also emphasises the same idea in the 
verse :— à 


किमन्धस्याधिकारोऽस्ति रूपभेदोपलब्धिषु । 
Kavyadarsa, I. 8. 


It is not only the importance and value of criticism, but the underlying unity of the two aspects of 
the poetic art that he emphasises. The two aspects are but different phases of the same thing. The 
same attitude is emphasised by Rajasekhara, the great poet and critic, who was characterised by 
a massive intellect and whose writings reveal its massiveness as well as its perversity. He is perhaps 
a younger contemporary of Anandavardhana and certainly an clder contemporary of Abhinava- 
gupta. A work of his, Kavya-mimamsa, published in the Gackwad’s Oriental Series, contains some 
very interesting matter, more especially in his discussion of the nature and value of Pratibha. 
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Bhavakatva represents literary appreciation. Creation and criticism are naturally dependent ; 
they form a single unit which has two phases. 


सा (प्रतिभा) च द्विधा कारयित्री भावयित्री च । 
कवेरुपकुर्वाणा कारयित्नी i 
भावकस्य उपकुर्वाणा भावयित्री | 


कः पुनरनयोभेंदो यत्कविर्भावयति, भावकश्च कवि: इत्याचार्याः | Kavyamimamsa, pp. 12-13. 


We are familiar with gold and the touch-stone. When it so happens that both these are of the same 
substance, it becomes wonderful. The older names of the science are misleading. One may find 
appropriate names in such terms as Kavyaloka, Kavyadarsa, Kavyadarpana, etc. These terms also 
suggest that creation and criticism do not represent two distinct things, they are but different phases 
of the same thing. 


I may at once proceed to draw your attention to the glorious way in which a synthesis was 
actually achieved between these two phases of the poetic art, namely, creation and criticism. It is 
the crowning glory of Indian poets and critics that they have realised, achieved and established 
a synthesis between these two phases. What may be regarded as the ego and the alter-ego of the same 
art was synthesised in a beautiful way and this synthesis was vividly envisaged both in theory and 
practice by several Indian poets and critics like Valmiki; Kalidasa, Bhamaha, Dandin, Ananda- 
vardhana and Abhinavagupta. The last of these eminent authors indicates this beautiful synthesis 
in the opening verse of his Dhvanyalokalocana : 


अपूर्वं यद्वस्तु प्रथयति विना कारणकलां 
जगद्ग्रावप्रख्यं निजरसभरात्सारयति च। 


क्रमात्प्रख्योपाख्याप्रसरसुभगं भासयति तत्‌ 
सरस्वत्यास्तत््वं कविसहृदयाख्यं विजयते i 


The secret of poetic genius, its full truth, consists in at once being a poet and a critic, kavi and sahrdaya, 
in the synthesis of the creative art and critical art. Herein lies the great secret. 


Who is a sahrdaya ? It is not the historical type of critics, nor the biographical type of critics, 
but the type of neo-critics above referred to, that answers to the sahrdaya described in Alankara sastra. 
Sahrdayas are critics whose hearts are attuned to the work of art and this attunement is the result of 
a certain kind of discipline and this disciplne involves constant study and constant appreciation or 
criticism and constantly moving in an atmosphere favourable for the growth of genuine literature. 


येषां काव्यानुशीलंनाभ्यासवशाद विशदीभूते . मनोमुकुरे वर्णनीयतन्मयीभवनयोग्यता ते स्वहृदयसंवादभाजः 
सहृदयाः | Dhvanyalokalocana, p. 77, KSRI. edn. 


From what has been said so far, it will be found that Indian poets and critics have achieved 
a great synthesis between poesy and criticism, a synthesis which forms the key to the proper under- 
standing of the course of Indian poetry and criticism. You may now be able to appreciate the 
significance of the remark which I made at the outset— 


- कविताबुधयोर्योगं नमामि शिवयोरिव ॥ 
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Now you may proceed to link up this introduction to the main parts of the subject. 
10 persuade you to believe that Sanskrit literature and literary criticism contain very valuable 
information about what I would not hesitate to characterise as the highway of highways of l iterary 
criticism. What more do you require than this, the synthesis that I have referred to between the 
two aspects of the poetic art under consideration, the creative side and the critical aspect ? 
synthesis you can find not only the key to the scheme of my theme, but also the 
of highways of literary criticism. 


I propose 


In this 
greatest highway 
I have not hesitated to characterise it as the highway of highways 
of literary criticism, because it is a synthesis which is coming to be accepted by 
To say this, in these days, would act as a charm, an important charm. For the exponents of 
neo-criticism in the West, after so many decades of several thinkers and writers groping in the dark, 
it was reserved in the twentieth century to emphasise the value of this synthesis, of following the 
Synthetic method of criticism, and of realising the importance of the unity between the two phases 
of art—namely creation and criticism, 


the modern critics. 


In India and in Indian culture, I may at once tell you that the concept of synthesis has always 
played a very important part. It furnishes you with the key 


y to so many problems relating to Indian 
poetry, to Indian philosophy, to Indian religion. The glorious achievement of Indian philosophy 
consists in its synthesis. In recent times all Speak of the warring creeds and w. 


India ; particularly politicians of modern times take advantage of a reference to such things. But 
behind all these apparently warring creeds and religions, one could easily see that Indian culture 
always stood for synthesis, which formed as it were a fortress in Which our culture has been securely 
enshrined and has always kept itselfsafe. Even sectarian writers and poets are anxious to emphasise 
this kind of synthesis everywhere. Take for instance, the great poet Nilakantha Diksita, who has 
Worked up a beautiful synthesis between Saivism and Vaisnavism and Saktism. 


arring religions in 


यदेतद्वामाङ्ग घनजघनकेशस्तनभरं 
कदाचित्तच्छंभोः भवति कमलाकौस्तुभधरम्‌ | 
Nilakanthavijayacampu II. 20. 


This synthesis then is our great achievement in the ficl 
such in the realm ofart. In pre-historic times, as also in historic times, there was always an endeavour 
to synthesise the two types of art, Indian and alien, to accommodate them in the same fold and our 
historical monuments bear ample testimony to this Spirit. And it is this Indian spirit in favour of 


synthesis that is responsible to-day for the tolerant attitude which India is taking in political matters. 
Indian culture is always in favour of synthesis. 


d of religion and. philosophy and it is no less 


Ifyou study the history of Indian culture, you will alwayssee that its keynote is synthesis, which, 


in the realm of spiritual knowledee, was so beautifully worked up by Bhagavan Sri Krsna in his 
Bhagavadsita in expounding the Yoga sastra of the Gita. In the sphere of art and art-criticism you 
can similarly see a glorious synthesis of two important phases of culture, namely, creation and criticism > 
creative art and art criticism. - : 


(II) 


Yesterday my endeavour was to persuade you to believe the truth that Art could find its alter-ego 
in Art itself and the underlying synthesis bet 


Ween creative art and art criticism, 
phases of pratibha and how it was achieved bo 


th in theory and practice in ancient I 
ets and critics. It was also there indicated that this s ynthesis—the i 
po Y glorious synt 


between the two 
ndia by her great 
hesis between the 
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kavi and the sahrdaya, which was dimly perceived in this land was first definitely achieved by Valmiki 
and later worked up by succeeding generations of poets and critics and allowed to culminate in the 
master critic Abhinavagupta. To-day it is my endeavour to carry you further and I propose to 
persuade you to believe that Sanskrit literary criticism has achieved still another glorious synthesis 
in the realm of art. If the synthesis I have already described to you is the highway of highways in 
the field of literary criticism, to-day I shall speak to you about the synthesis of law and liberty. 


I am here tempted to read out a well-known passage from one of the greatest of the modern 
poets, Whose imaginative vision is all-comprehensive and thoroughly Indian—I mean Rabindranath 
Tagore. ** When we come to literature we find that though it conforms to rules of grammar, it is 
yet a thing of joy, it is freedom itself. The beauty of a poem is bound by strict laws, yct it transcends 
them. The laws are its wings, they do not keep it weighed down, they carry it to freedom. Its form 
is in law, but its spirit is in beauty. Law is a first step towards frecdom and beauty is the complete 
liberation which stands and shines on the pedestal of law."* The passage referred to is prose-poetry 
and in a telling and beautiful way, it points out the synthesis between literary law and literary 
freedom. 


How is this synthesis between law and liberty achieved ? It is achieved through a particular 
doctrine of literary criticism ; the achievement of this synthesis has been rendered possible by the 
recognition and acceptance of the principle of vyanjana—suggestion, though true it is that the 
acceptance of this principle has.led to a number of wooden classifications in Sanskrit literature. 
What is this wyanjana ? In technical language it may be described as an extraordinary significative 
power which all'works ofart possess. In its narrow sense, what do we understand by it ? Yesterday 
I referred to the dictum laid down by Benedetto Croce, the replacement of the concept “all art is 
expression ° by the conept “all expression is art". We have now to remind ourselves of it. In 
one sense, even from the point of view of the ordinary speaker, even an ordinary sentence has some 
artistic clement in it, and it is the result of the inherent artistic capacity that every intelligent being 
possesses. This idea is developed by a modern sicentific writer Jespersen in a thrilling manner in 
a recent work of his The Philosophy of Grammar. In all speech, he says there are three distinct things— 
expression, Suppression and impression. It is important to note that impression is often produced 
by suppression also and suggestion, he says, is impression through suppression. Boredom we have 
when there is only expression, but it is only a question of degree. You cannot come across any 
human being of average intelligence, being such a hopeless bore as to express everything. One 
cannot do it. One has always to suppress something and the greatness of great writers and great 
speakers is said to lie in the larger or greater degree of suppression. This idea could easily be 
illustrated by a commonplace example. We go to the railway station and standing at the counter 
say “‘ Please, a second class ticket to Annamalainagar °. Even here there is a large amount of 
suppression. This helps us to realise the full meaning of the definition given by Jespersen that 
suggestion is impression through suppression. 


Vyanjana is suggestion, that is, suggestion in poetry ; and it often means more than that. Poetry 
comes from a »rinciple of suggestion. Even in ordinary sentences the element of suppression cannot 
bz avoided. This truth was long ago recognised in India by the Naiyayikas, who in their anxiety 
to be absolutely precise by expressing everything have become teal bores and everywhere they inflict 
their hopeless boredom. They are precise, they want to measure thought quantitatively and so use 


* Sadhana, Realisation in Love, pp. 98-9, Macmillan & Co. 
17 
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the various and varied formulas* such as avaccheda, avacchinna etc., and in every sentence of theirs 
these formulas are used to the best of their ability, so that they might express everything they want, 
and leave no scope for carrying any impression through suppression. Even they, however, cannot 
escape from the inevitable nature of language. In spite of their formulas, there is yet a residual 
element in a sentence which refuses to be expressed—the residual clement of artistic sc 


nse inherently 
available in every being. Now let us illustrate this position. 


Taking an ordinary sentence, let us 
enquire whether it expresses anything which is not expressed by its constituent elements. "That is to 
say, does the sentence express anything over and above the m 


caning of the words which compose the 
Sentence ? The answer is inevitably * yes’. 


'The relation between the various words is unexpressed 
and the question naturally arises, how is this idea conveyed ? Samsarga they say is vakyartha. How 
is this samsarga conveyed ? It is mysterious and has not yet been satisfactorily explained. In 
Sentences we have a juxtaposition of words and the clement of the relation between the Words is 
conveyed, we have to say, by suppression ; in other words, the essential part of every judgement is 
conveyed by suppression. Now the question is, how is this conveyed ? The philosophers are not 
artists and naturally they have strongly differed from the Alankarikas and vehemently criticised 
their principles. They accept samsarga but they say that samsarga is not something suggested and 
would hide their answer by a technical expression ‘ samsargamaryadaya avabhasate" ; and this element 
they later describe as the element of suppression in conveying judgement. The life of speech consists 
in this suppressed element and the greater the life that art has, the greater is the suppressed element 
init. Alankarikas have developed the scheme of suppression. 


From all this we come to understand 
that yyanjana is not the peculiar discovery of critics, and that it is a principle accepted and recognised 


by every student of philosophy, of logic and of language. It is a principle raised to the rank of 
a special principle, an important doctrine in the realm of literary appreciation. Poctic art is 
à superior kind of art and in this art, this principle is employed to 
acceptance of this principle renders possible the synthesis between law 
it is casily scen that this establishes a sort of connection between expression and impression, between 
the speaker and the hearer. On the other side, this principle can be developed in the light ofa second 
equation. On the one side there is the artist's mind, the aesthetic sense of artistic expression and 
on the other there is the art itself. There is also a third equation, the reader or the sahrdaya. And 
the synthesis may be connected with these three important factors. On-the part of the artist, there 
is much scope for anticipatory imagination, and on the part of the sahrdaya there is scope for antici- 
patory realisation. Now what is the connecting link or relation between the two ? It is the poetic 
expression and this may be described as a bridge which carries the art from the kavi to the sahrdaya 
and this bridge is composed of the element of suggestion. 


a very large extent and the 
and ४७८५५. In the first place, 


Law in the sphere of poetic art reduces itself to the numerous literary rules. In the same sphere, 
liberty is to be understood as the principle which determines the free play of the artist’s genius. What 
harmonises the attitude of the poet and the attitude of the critic is vyanjana or suggestion ; in the 
absence of this suggestion either art will groan under the weight of the doctrines of literary appre- 


ciation or it will run riot. In this way, the principle of suggestion may be understood to establish 
a synthesis between law and liberty. 3 2 


In this connection we may also profitably consider another matter. 
made it possible to achieve a beautiful synthesis between the two important f; 
thought, sound and sense. In the ancient poetic literature and in the wo 


This principle has also 
actors of life, speech and 
tks of old Alankarikas, onc 


* These formed the subject of a course of lectures of Mm. Prof. S. Ku 


: i Ppuswami Sastri—Thought-measurin 
Devices in Indian Dialectics—delivered under the auspices of the Madras University in 1929. A 
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could easily see the great importance attributed to this synthesis between sabda and artha, The 
ancient Indian culture looks upon sabda and artha as an inseparable pair representing the father and 
mother of the world. ‘The simple mangala-sloka with which Kalidasa opens his immortal epic, 
Raghuvamsa, is very significant in this direction, very forcible and telling. It is not to be misunder- 
stood, as the verse of a Vaidika introduced without a purpose. It suppresses, conceals behind it 
a very great truth for artists and critics. Here the greatest literary artist of India pays homage to 
the symbol of sabda and artha in the world and sccks to obtain that adequate appreciation of that 
ample and full synthesis between sound and sense, an appreciation which every genuine artist must 
possess. The phrase “ vagarthapratipattaye’’ docs not merely connote the acquisition of the words 
and their meanings—this is a very small thing which could easily be acquired through kosas as in 
olden days and through dictionaries as in modern days. Here the poet is seeking to equip himself 
with that important synthesis of sound and sense which every literary artist must have. Without 
this synthesis, a genuine artist cannot produce a genuine work of art. 


Genuine poetry is always looked upon as spontancous emanation from a rasa-filled heart. 
A beautiful thought clothes itself in a beautiful garb without any conscious effort on the part of the 
poet. This is the highest test of true poetry. Another writer, Bhavabhuti, remarks : 


लौकिकानां हि साधूनामर्थ वागनुवर्तत । 


ऋषीणां पुनराद्यानां वाचमर्थो$नुधावति 1 
Uttararamacarita, I. 10. 


It is an oft-quoted, probably a hackneyed verse, but it cmbodies a great truth. Consider this verse in 
the light of the point of view we have been emphasising. The underlying idea is the complete 
harmony between sound and sense. Sense is always aggressive ; and in the hands of an ordinary 
man, it shapes its language. But in the case of gifted people, gifted artists, sense follows sound. 
The term ‘rsi’ is to be understood in the sense of a gifted artist. Another gifted literary critic who 
is said to have been a teacher of Abhinavagupta, I mean Bhatta Tauta, remarks that Kavi and rsi are 
synonyms. “ नानृषिः काविरित्युक्तम्‌ a Prophets and pocts arc made of the same stuff and their 
vision is identical. Shelley remarks that painters and poets would not fail to apprehend this vision. 
How is this effected in poetic expression ? Itis, as I have already stated, by the principle of wanjana. 
The secret is suggestion. Sound and sense cannot be harmonised except through suppression. 
Mechanically speaking, that is purely from the linguistic point of view, it would mean that the two 
could not be harmonised. The relation between sabda and artha has been and is a riddle and the 
difference becomes accentuated when this great principle is forgotten. Articulation is the result of 
certain adjustments of the speech mechanism, and sense is quite different from this. Thus organically 
the two cannot be harmonised. It is the artistic instinct of suppression that serves as the connecting 
link, bridges over the gulf between the two entirely distinct things, sabda and artha. Thus in this 
field also we find that this principle is very important. 


This now leads us to a consideration of certain other principles representing certain other high- 
ways of literary criticism. We are aware of the fact that literary art or an expression of literary art 
involves two important aspects—/orm and content. Every artist has to pay special attention to literary 
form and literary content. Now what is literary form, and what is literary content ? This again 
leads us to the old synthesis of sabda and artha. What is literary form ? Indian critics have analysed 
literary form and they have laid down that this consists of sabda and artha, or sabda and certain types 
of.artha. Ordinary words grouped in an artistic way with some ideas, that is, vakyartha—primary 
sense—constitute form. This alone, of course, will not do. It must be bright, free from defects etc. 
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The other elements associated with form are technically referred to as gunas, alankaras, ritis etc. The 
term alankara stands for decorative devices. Guna is a term untranslatable. 


It is not merely quality 
or merit, but something more ; a new rudhi must be established before these words could be accepted. 


Riti cannot again be identified with style merely. ‘This isa very vague term. 
S y y g 

of grouping words or thought ? 

Style, for both are vague. 


Docs it refer to ways 
It is not very clear. In a general way riti may be equated with 
I have devised a pedantic phrase which is probably the nearest approxi- 
mation to the ideas expressed by the term guna, ways of collocation ; collocation of ideas or sense 
and of words approaches guna. 11 must be remembered that it is not mercly collocation of words 
and ideas referred to here but the artistic collocation of artistic sabda, artha, absence of defects, 
presence of brightness, riti, guna and alankara, these constitute li terary form. 

Now what about content ? The sense which is beaut iful, the sense that is charming constitutes 
content. A careful examination of our great works of 


Fart and our views and modes of appreciation 
would reveal this important fact 


on one side the various aspects of form synthesise, and on the 
other the various aspects of content synthesise. 


And this has been rendered possible by the doctrine 
of dhvant which sums up the synthesis of all conceivable modes of literary appreciation. 


ओचितीमनुधावन्ति सर्वे ध्वनिरसोन्नयाः | 
गुणालडकृतिरीतीनां नयाश्चानृजुवाङमयाः ।। 


RF: 


(Block lent by Dr. V. Raghavan) 


The above-mentioned graph will form a key to the whole position. Dhvani, 
these three stand for three important schools of thought in Sanskrit literary criticism. Dhvani is 
.syanjana. Rasa is a highway of criticism not only for Indian literature but also for the study of 
European literature, a sure and certain method. Emphasising rasa, one school accepts dhvani or 
suggestion, while another school accepts rasa, emphasising unnaya. Dhvani, the latter Say, is a sort 
of inference, a quick anticipatory way of inference. "These three run after aucitya. 
and ritis, these are emphasised in special ways. Are ritis and gunas different ? 
as different in Alankara sastra. Anrjuvak means vakrokti. 


rasa and unnaya. 


Gunas, alankaras 
५ They are recognised 
This also runs after aucitya. 

The graph also represents their historical inter-relation. 


The bigger circle encloses the bigger 
triangle which stands for aucitra which may be termed as i 


"adaptation? to be understood ‘in its 
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hi ical se / TOTIS : रं है J : v 
l ; Nr Sense. Adaptation is understood in this sense as standing for the perfect harmony 
W 9: 1 ps ts bear to cach other and to the whole. Dhvani, rasa and unnaya or anumana obviously refer 
* the literary content, i.c., artistic thought, whereas gunas, alankaras and ritis refer to the literary 
orm. 


Now what is vakrokti ? Some have translated it as eccentric expression. ‘This is a monstrosity. 
In a simple way, it may be understood as deviation in expression from the commonplace. This 
deviation may be duc to various causes, but when the deviation is effective, it is termed vakrokii. 
On the side of expression, the inner circle refers to vakrokti and gunas. Alankaras and ritis arc comprised 
within it. Aucitya represents the great synthesis of rasa, dhvani and anumana and what is more, both 
form and content. Rasa, dhvani and anumana, because they deal with a sphere of content, are bigger, 
more Important, more comprehensive than the sphere of form. : 


If speech fulfils its purpose, there ought to be some amount of suppression. Hence naturally 
thought is wider than speech. Philosophically also this is true. If one must be thinking, he must 
think in language. If this be so, and so far as we know it is so, can it be said that thought and speech 
are co-extensive ? We have seen what the answer should be. And Indian metaphysicists hold that 
thought is always wider, more comprehensive than speech. If this is so in ordinary parlance, it is 
expressly and definitely so in the field of literary art. Asa fiction, they are taken as co-extensive in 
one field, that is the field of law, both ancient and modern. The Mimamsakas assume that thought 
and form are co-extensive. But it remains only an assumption ; in actual practice this view is always 
giveaup. The assumption is that vidhi is straigntforward त fast पर: शब्दार्थ:: this is an attitude that 
is totally inimical to literary criticism. In this field, we accept that thought is always wider than 
form ;* if not, the world would have been deprived of the pleasure of art ; in the field of art, they 
are never co-extensive. This great synthesis of form and content is the greatest of our achievements 
in the realm of art and that we have been able to achieve through the doctrine of vyanjana. 


The graph also helps us to understand the various hignways of literary criticism. Rasapaddhat; 
is the oldest and the most permanent ; the most imperial highway of literary appreciation, the way 
of the great critic-artists Valmiki, Kalidasa, the way of the great art-critics, Bharata, Anandavardhana 
and Abhinavagupta. Historically also this is true. Vor if Valmiki is the father of poctry and criticism, 
rasapaddhati becomes the most ancient highway of literary appreciation. Dhvani and anumana are 
placed side by side at the base of the triangle, because one cannot call one older than the other. 
The leading exponent of the dhvani theory presupposes the anumana theory and criticises it. It appears 
therefore possible that these two highways must have existed coevally. Mahimabhatta is not the 
discoverer of anumana-paddhati. In the inner triangle the same historical sequence is observed. 
Bhamaha, the oldest Alankarika available, emphasises a/ankara, while Dandin and Vamana emphasise 
respectively guna and riti. “These two authors are not far separated in time and. therefore they are 
placed in the foot of the triangle. Further Bhamaha throws out valuable hints regarding vakrokti, 
even though it was reserved for Kuntaka to systematically develop it. According to Bhamaha, 


literary form and thought consist of vakrokti : 
aor aaa वक्रोक्तिरतयार्थों विभाव्यते | 
Kavyalankara, II. 85. 
Thus it will be found that the vakrokti-synthesis which is less important only than the aucitya-synthesis 
is older than ths three other literary fo-ms, guna, alankara and rift. 


——————— H 1 > B 
+ This is signified in the graph by th: triangle of rasa-dhvani-unnaya representing content, enclosing within 


itself vakrokti, riti, guna and alankara, represcnting form. 
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From my remarks yesterday, you should have casily gathered that we prepared ourselves to 
move along the highway of vyanjana. We also equipped ourselves with a graph towards the end 
of the last lecture which would enable us as a guide, more or less as a typographical guide, on the 
highway of wanjana and would enable us not to miss the prominent things and not to miss particularly 
the links which connest the byroads or the byways with this highway. 


Tonight I propose to amplify 
certain remarks I made about the principles of vyanjana. 


In fact, it may be regarded as the central principle of literary criticism in Sanskrit, it may be 
regarded as the pivotal doctrine round which the whole scheme of art-criticism in Sanskrit revolves. 


Now what is the secret of this principle ? In a prosaic way, as I told you yesterday, it may bc 


rendered by the term ‘suggestion’ ; and as to what suggestion is, I would like to remind you of the 
definition given by Jespersen : “ Suggestion is impression through suppression." 11 is the suppres- 
sive element that is important in suggestion. We should also remind ourselves in this connection of 
the general principles laid down by Croce that all expression is art, not only poetical expression but 
all expression is art. One cannot, however low may be one’s civilization or culture, provided one 
is equipped with some medium of expression, one cannot get away from being an artist in framing 


sentences. Now the principle of wyanjana is suggestion in poetry. Is it that which is not funda- 


mentally different from the principle of suggestion in a sentence, is it merely the suggestion that we 


sce in ordinary sentences ? It is not merely that. It represents the centre of charm in poetry, the 


soul of charm in poetry and so it is not merely the suggestion we find in ordinary sentences. 


Then 
what is the secret of the force of vyanjana as an artistic principle ? 


I refer to the suppressed clement 
in the case of suggestion. Why should there be a suppressed element at all even in ordinary 


sentences ? We wish to create a: minimum degres of interest possibly in the minds of hearers. 


Without interesting the hearers to some extent at least, we cannot create anything like a desirable 
impression on the minds of the readers. Even to attract attention, a minimum degrec of interest 
we should provide, and the element of suppression is necessary. Now this element of suppression 
may be enhanced in its value, this element of suppression may be intensificd, may be improved upon 
in various ways ; in poetic expression, it is this element of suppression and the principle of su 


ggestion 
that rests upon it that prove all-important. 


In fact it was discovered in the 9th and 10th centuries 


"A-D. by Anandavardhana and Abhinavagupta that this is the centre, the source of poetic charm. 


Well, what is the secret of this atrraction ? What is the secret of this force ? Some people would 
‘say that there is an element of novelty in vyenjana or suggestion. The suggested idea is envisaged 
with a certain degree of novelty. What is suppressed and let out, and what is suppressed and 
suggested may appear novel, may appear new or may be envisages with a certain out look of freshness 
for the time being. Js it this element that is the real source of attraction ? I do not think it is the 
real source of attraction. It is suggested by a Sanskrit writer that there is scope for some sort of 
intellectual quest in the process of vyanjana, quest provided it leads to conquest; and intellectual 
quest in vyanjana certainly leads to some conquest. Now these two things, 'quest-and conquest, are 
enough to create some interest. Well, is it because of the scope for quest and conquest that we have 
in wyanjana that it proves to be attractive ? There is some truth in this explanation but it is not the 
whole truth. "Phe same idea is expressed in some works on Sanskrit poetics in another way. Somc- 
thing is concealed for the time being ; and concealing for a moment and withholding from your 
view might tend to enhance the degree of charm ; like distance, concealing and withholding might 
lead to enhance its charm : gudham sat camatkaroti. Like the charms of an attractive beauty which 
do not obtrude upon notice in an immodest way, but which are presented through a veil and in 
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a properly concealed fashion, like the physical charms of a modest beauty then, the suggested element 
when it is presented, when it is disclosed after some degree of concealment, proves to be attractive. 
This is also true to some extent. But it is only a poctic way of presenting the other explanation. 
There is scope for quest and conquest here. But the fact is, as far as I have been able to gather, that 
vyanjana makes it possible for art, for every suggestive art, to re-live its life in itself through a purely 
artistic process and to find its fulfilment and consummation in a definitely artistic purpose. That 
is the secret of the force of the whole charm of uyanjana. 


This requires amplification, and an amplification of this statement may involve a review of the 
whole literature on Sanskrit poctics from the point of view of vyanjana. We may take a long and 
comprchensive view of the whole literature from this standpoint. Let us take this statement in parts 
and proceed to consider it. Vyanjana is a wholly suggested, a wholly artistic, process. Can we not 
say that it is an intellectual process ? Yes, in the language of the logic-ridden phraseology of the 
Alankarikas. Or can we not say in the technical sense of the logicians that it has a power attracted 
towards it ? _ All these technicalities could be introduced in the course of a discussion of the nature of 
vyanjana and of a discussion of its place in art criticism. We have to remember in this connection 
one important fact. Such a view would enable you to ses how to study in detail the learned criticisms 
in the Alankara sastras and also how to study in detail all the discussions of relevant topics of this 
principle, namely oyanjana in art criticism. Many of you may be familiar with the learned arguments 
that are adduced to show that wyanjana or suggestion is not the ordinary prima facie significatory power 
which words possess. It is not the primary power by virtue of which words of expressions of phrases 
or sentences convey their prima facie meaning. Well, in a majority-of instances we are even using 
expressions in a secondary sense, we are using so many words in a secondary sense. And can we 
not bring vyanjana or suggestion under the category of some secondary significatory power ? 
Secondary significatory power is a sort of fiction which we have introduced in the philosophy of 
interpretation for purposes of convenience, the result of the superimposition of a certain subjective 
aspect made intentionally and consciously by the subject upon the expression that is used. You find 
a certain statement made and some phrases are loosely used, some expressions do not admit of strict 
interpretation, and consistently with the context, consistently with what you know about the intention 
of the speaker, and consistently also with the general aim that is kept in view, you interpert and you 
seek to correctly interpret and to interpret him generously and favourably. Hearers are always 
supposed to be generous, except probably those who are to consider or interpret law. Other hearers 
are always supposed to be generous. A certain amount of generosity in interpretation is necessary 
in all inter-communication of thought. Life will not be worth living, if every hearer should insist 
upon exact precision and exact accuracy in every statement that you make in ordinary conversation. 
In writing even, it is possible only with due limitations. Now under such circumstances in order to 
find out the intention of the speaker, we take some of the phrases loosely used by him in a certain 
sense which those phrases do not primarily possess. Some hackneyed examples are cited in this 
connection. Take for instance a hamlet on the Ganges—we interpret it as a hut on the banks of the 
Ganges. Well, in such cases consistently with the context you reinterpret such phrases in a different 
way and the interpretation which you put upon them is attributed to some secondary significatory 
power which the phrase is supposed to possess. Well, can wyanjana or suggestion be brought under 
that? No; the reason is this : you deliberately resort to a certain process of interpretation, because 
you fecl some difficulty in understanding the phrase in its literal sense. The phrase used cannot 
be construed strictly and your conscious experience of some hitch or difficulty isat the root of the 
secondary interpretation that is adopted. "That is what I mean when I say that it is a sort of fiction 
which you create for purposes of interpretation. That is not suggestion. Behind that, however, 
there is another element. Well, fancy for a moment that the speaker who uses such a phiase uses 
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itin that way with a purpose and in a deliberate manrer, rot as a result cf some lapse. As it is, he 
deliberately uses the phrase then in a secondary sense. You are not justified in assuming that the 
speaker is a fool or thinking loose, that he has not got sufficient control over language to make 
himself intelligible in a direct and straightforward manner. You assume that he is a master of 
language. Under these circumstances there must be some object, some purpose the speaker must 
have in view in adopting this secor dary mode of expression. He must have scmethirg in vicw, 
some purpose or prayajana in view, What is it he wishes to suggest ? Hewishes to goa step further 
on the path of suppression. He wishes to conceal from the point of view for a little while a certain 
idea and at the same time he wishes that that idea should be understood in an agrecable way. It is 
in this context you can easily sec what the idea might be. As it is, the speaker wishes to suggest that 
the hut is pure, it is holy because it is situated on the bank of the river Ganga and it is very close to it. 
As it is, he wishes to emphasise the idea of the proximity to the river and so many other things that 
may be associated with its close proximity. That element is left to be gathered from the context 
and that elementis left to be suggested ; thatelement is not conveyed for the moment by the 
expression itself. This is wanjana. This gives risc to a furious controversy in the philosophy of 
Alankara sastra between the Alankarikas and the logicians. Well, why should not this element bc 
brought under inference ? It may be the case of an agrecable type of inference. Call it inference 
ar call it suggestion, you cannot say that it is a regular type of syllogising, you, cannot say that it is 
a regular type of syllogistic inference, you may treat it as a sort of immediate inference. A degree 
of mediacy is an essential feature of inferential process. Mediacy is the characteristic feature of 
inference and here in suggestion one feels that the degree of mediacy that is necessarily characteristic 
of inference is wanting, and we feel that there is a certain degree of immediacy which does not entitle 
us to bring it under inference. As a result, this process is taken to be a process associated with 
artistic expression itself but not with an ordinary process ; it is taken to be an extreme process and it 
is described by Alankarikas as lokoftara. In the course of the technical discussion of the nature of 
this vr/fi, one is apt to forget the essential characteristic of the process called vyanjana. One is likely 
to be carried away by the glorifying description of the character of oyanjana. It is an extraordinary 
process. Abhinavagupta exalts this process as something extraordinary.* Why is it Jokottara ? 
The simple idea behind the phrase Jokollara is this—it is essentially an artistic process ; it is not 
a laukika process, it is not a process of the ordinary life, it is not the inartistic process with which we 
are familiar in this work-a-day world in our everyday task—it is an essentially artistic process. That 
is Why it is described by the Alankarikas as a okotfara-vrit? and it is an artistic process for various 
reasons. 


'To appreciate adequately why zyanjana should be ragarded as an essentially artistic process, you 
have to look atit from various points of view, and I propose to help you in looking at it from certain 
points of view. It is an essentially artistic process as it involves suppression, not of the everyday type 
but of the agreeable type. Itis an essentially artistic process because it gives us an danse. not 
the ordinary commonplace impression which sentences give, not the impression of the craftsmanlike 
or mechanical type but a delicate impression described zs artistic thrill. It is an essentially artistic 
process because it enables you to feel that you have done with certain matters with which students 
of Alankara sastra are already familiar. It enables you to feel that you have done with the compart- 
mental slicing of Sanskrit literature into literary genera such as epic, lyric, the material, the non- 
material and so on. It enables you thus to feel that you have done with this sort of pee erent 
slicing up of literature and it enables you to take the right view of poetic art and view it as an organic 


—— 


* See Locana, KSRI. edn. pp. 105-182, 
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and complete expression and put the right question which you should put to yourself in matters 
connected. with literary production. Well, what is the right question which you should put to 
yourself ? "The question to be put is not what is the type under which it should. be brought, not 
whether it conforms to certain time-honoured traditional classificat ions recognised by the classical 
school of critics, not whether it conforms to rules deduced from such classification, not whether it 
conforms to the dead weight of the technique—that is not the right question to put, but the right 
question to put is what this artistic specimen expresses and how far it expresses it well and artistically ? 
That is the right type of question to put. This point of view was emphasised adequately for the 
first time by certain Kashmirian critics under the leadership of Anandavardhana, a great exponent 
of the dhvani school. Prior to Anandvardhana critics were carried away by the excesses of classifi- 
cation in Sanskrit literary criticism. Anandvardhana flourished in the latter part of the 9th century. 
If anybody before Anandavardhana investigated and envisaged the fruitfulness of this principle, 
namely the principle of suggestion and vividly realised the importance of this principle 
being raised to the rank of the central principle of literary criticism, it was Valmiki 
himself, the father of Sanskrit poetry, and Kalidasa who followed Valmiki in so many 
respects. Among the professional writers om literary criticism in Sanskrit, there is sufficient 
evidence to show that none clearly realised the importance of this principle before Ananda- 
vardhana. This artists realised ; the art critics were unconsciously biased in favour of this principle 
and they unconsciously recognised the importance of this principle but they never intentionally did 
anything to popularise this principle, to elucidate it and to explain and illustrate it; and we owe 
this great contribution to the genius of Anandavardhana, that great artist and art critic. ; 


It was he who inauguarated a certain way of classifying specimens of poetic art on the basis of 
this principle ; in fact, it was he that was responsible for the re-classification of poctic expression 
under three heads. The three heads in Alankara literature are not every suggestive except to those 
who are familiar with the implications behind the names. The names arc uttama, madhyama and 
adhama. Thus anybody who proceeds to classify, if he wishes to be satisfied with a simple classifi- 
cation, is attracted by the convenience which the three-fold division affords in every branch of 
knowledge, in Philosophy, in Logic and in other branches of knowledge also—the two extremes 
and something to represent the middling. Well; that is convenient and it is this convenience that 
induced Anandavardhana to adopt this tripartite division. You should understand the implications 
behind this division of art as uffama, madhyama and adhama. That specimen of poetry should be 
regarded as the best specimen, uffama, which allows the suggested clement to reign supreme ; a 
never lets itself to be subordinated to anything clse—that should be regarded as the kavya of the best 
type. What about madhyama kavya ? That specimen in which the suggested nie 15 not e 
to the supreme rank, is not allowed to reign supreme, and is cither co-ordinate l with ds ee 
element or subordinated to it but is at the same time allowed to eps its ह हल हक ० 
agreeableness and beauty and attract E n MMC A Ee a lode 
certain imens of art which may be described a j § er 
mire ERES ciuis: at the stage of practice or even after reaching the ee of TR e 
of amusement. They are readily described as lifeless cifras n an s ee Le 
prominence only to certain attractive features D uu ee M D 
beautiful suggested element is allowed to lie buried. el, 


is re- ification is only a tentative device which 
imself suggests that this re classif C r s € 
he ता ers = the traditional classification of literature into various genera, 
suggested a se indi ie à 
to the t c ] method of compartmental slicings and cuttings. He indicates how ; the unity 
of poet = ० ae preserved by fixing your attention upon the central principle of zyamjana. You 
ry cou 
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make it the leading principle of art criticism, adopt it as the source of literary charm and you. can 
use itas a magic wand. Ifyou wish to appraise better you can do so, you can do so without giving 
offence to anybody and you can do so to your own advantage. In that way, in this scheme he 
proposes to provide the world of readers with a convenient and flexible scheme of classification. 
Itis a scheme which should not be adopted as a rigid scheme of classification by students. 
Some Commentors and some traditional writers who came after Anandavardhana were 
labouring under the misapprehension that he intended that this scheme should be adopted as an 
inflexible or rigid scheme of classification. Sometimes grcat masters provide the world with certain 
devices, and these devices are misused. Great artists provide the world with certain devices and 
with certain materials, and their followers come to attach greater importance to the material than 
to the purpose itself. In that way, later writers, in the spirit of cavilling critics, proceeded to find 
fault with Anandavardhana for giving an elastic or unnecessarily flexible scheme of classification 
which involves a lot of overlapping. It is not for purposes of a strict classification that Ananda- 
vardhana provided the world of readers with this scheme. He never intended it to bea logical 
scheme. His scheme of classification is not intended to satisfy the demands of strict logic. It is 
more a challenge to the traditional process of slicing and cutting. It is more a challenge to the 
tradition-ridden critics. In that way, we have to understand ; and he himself makes it clear 
towards the end of his work. He indicates how this scheme could be re-arranged and could be 
re-exhibited in a slightly different fashion. 


Take for instance what is known as the excellent specimen and compare it with what, in a tech- 
nical sense, may be brought under madhyama kavya or a specimen of the middling type. Compare 
these two, you will find that you are likely to feel that Anandavardhana has done a grave 


injustice to these two types. In this connection I should like to draw your attention to 
two specimens. 


सुवर्णपुष्पां पृथिवीं चिन्वन्ति पुरुषास्त्रयः | 
शूरश्च कृतविद्यश्च यश्च जानाति सेवितुम्‌ ।। 


This was brought under the first class. The suggestion is allowed to reign supreme here. Three 
classes of people are able to gather gold, as one would be able to gather flowers wherever they go. 
They are in prosperity everywhere. That is. the suggested idea. Who are these three classes of 
people ? (1) The brave person, the courageous person, one who is endowed with genuine valour, 
(2) the scholar who has studied well and who has assimilated what he has studied and (3) one who 
knows how to serve one's master. These three classes of people, wherever they go, thrive well. 
Now the simple idea that is suggested.is that they meet with prosperity everywhere. That is not 
expressed in a straightforward way. That is certainly a suggested idea. That is allowed to reign 
supreme and for that reason it is utlama Katya and so comes under the first rank.. Now place it on 
one side and compare it for instance with another beautiful specimen which is likely to be brought 


under the technical madhyama type. 
अनुरागवती सन्ध्या दिवसस्तत्पुरस्सर: | 
अहो दैवगतिः कीदृक्‌ तथापि न समागम: d 
The evening twilight is endowed with raga, is endowed with red colour. Her lover, the day, goes 
before her and quite close to her and love is reciprocated. "What a fatality it is that they never 


come together ! ‘They are so anxious to marry each other, they are so anxious to be completely 
united with each other, but their desire is never allowed to fulfil itself and is never realised. The 
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obvious meaning here is the relation between the Sanda and Divasa and behind it there is a 
suggested idea. The suggested idea is the relation of two lovers who reciprocate cach other's love 
but who are never allowed to be united with each other. Such a relation is described by the prince 
of Indian poets, by Kalidasa, as reaching the supreme moment of the most spiritual aspect of love.* 
It is that aspect of coming together and separation, of complete reciprocation without fulfilment 
or consummation, it is this that represents the supreme spiritual moment of love. The supreme 
spiritual moment of love docs not consist in the carnal consummation that follows. And students 
of rasa know that srngara or love is essentially spiritual as conceived by Indians and in Indian culture. 
It is never carnal, it may be exhibited in certain external aspects, it may look like something con- 
nected with the carnal aspect. It is yet always spiritual, and the essential feature of love is self- 
effacement and not self-aggression, not self-aggrandisement. The Indian conception of love is 
never to possess and is always to cfface oneself and to forget oneself. That is why it is raised’ to 
the rank of a vehicle which can freely reach to God. Now in this aspect.of love one could find some- 
thing very attractive. Those who are sufficiently responsive to rasa cannot miss the central idea 
in the suggested part of this verse. But still what is the position of that suggested idea ? It is 
assigned a somewhat subordinate rank. It appeals certainly far better and with greater force than 
the idea on the surface.: That is true. But what is the rank that is assigned to it? The inten 
tion of the poet is to describe Sandhya and Divasa ; from the context you have to assume that, 
in describing Sandhya and Divasa, he has produced a work of art. A work of art, the moment it 
leaves the artist’s hands, is the property of art-critics. We are not at all bound to interpret art in 
the same manner in which the artist himself intended it to be interpreted. That is the way of 
every good work of art, but still when we pay some attention to the context and so long as we are 
alive to the details of the circumstances under which this particular specimen of art was produced, 
we are hopelessly in the grip of historical criticism ; and so long as we are within the grip of historical 
criticism, we have to realise that the position that is assigned to the suggested element 
is a subordinate position. Though we know from the circumstances of the case that the artist 
intends to present the idea beautifully, he sceks to present it by linking it up with some situation, 
with some spiritual situation, and it is very attractive. In that way he uses more or less as a deco- 
rative device the suggested element behind the prima facie sense. When we review the above 
classification, we can legitimately say that some injustice is done to this specimen. Compare it 
with the first verse. It has got a didactic element in it ; it is an ennobling specimen ; but ethics 
no longer regulates the standards of literature ; it is the moral standard that regulates literary 
appreciation here. How to meet objections of this type ? How to remove this injustice ? 
Anandavardhana himself indicates how you might remove this apparent injustice. 


There is another way of looking at the whole matter, and Anandavardhana himself in this 
connection was readily understood and interpreted by a learned critic, Panditaraja Jagannatha. 
He suggests a sort of amendment to this classification. In suggesting an innocent amendement, 
he does not improve upon this classification but simply brings out what Anandavardhana himself 
sought to explain towards the end of his work. This division recognises four classes d of three 
—uttamottama, uttama, madhyama and adhama. Bring it at least under uttama ; just for the fault 
which the poet has committed in reducing the suggested element to a subordinate rank, he has to 
pay some penalty, and instead of calling it ultamottama, reduce it to the rank of utlama. But we may 
be excused when we refuse to take into consideration the circumstances under which the poet him- 
self might have produced this specimen from the aesthetic point of view which the art critic has to 


* Malavikagnimitra III. 15, Anaturotkanthitayoh, etc. 
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adopt. Now when we proceed to review this and when we proceed to re-examine its character 

it appeals to us and sometimes it appeals to us w ith greater force than specimens of the first type 

Anandavardhana himself towards the close of his work indicates the reason. ‘The reason which he 
gives is this : Behind all this, there is an element of rasa. On the surface, so long as you are in 
the grip of historical criticism, you may be able to reach only the suggested clement. But bchind 
all this there is an element of rasa and it is this path of suggestion which leads you to the inner shrine 
When you go there, you forget what you found outside and you lose your self in it. Then it is not 
madhyama. This idea is again expressed, elucidated and beautifully exemplified by Panditaraja 
The beauty consists in its pathetic appeal to the sakrdaya. Specimens like this appéal in a pathetic 
way to responsive minds. What is the cause of this pathetic appeal ? Says he : dasyam anubhavad 
rajakalatramiva (Rasagangadhara p. 17). The whole pathos is to be found in the imprisonment of the 
suggested idea. What is the cause of the pathetic appeal in a queen who is in prison, of a glorious 
powerful empress who does not deserve to be thrown into prison and who is imprisoned for the 
moment, who is placed in the wrong place—the whole pathos of the situation, the whole appealing 
force of the situation, is to be found in that it is a queen that is imprisoned there. It is the suggested 
idea, it is the suggested clement that is imprisoned in the external. The spiritual force 
of the pathetic appeal of a great person who is thrown into prison can be easily appreciated at this 
moment, for instance, when we think of the Yerawada Jail. This suggestion or vyanjana enables 
you to see that the right question to put is not what rules does the work of art conform to, but what 
has the work of art expressed, and how is it expressed. 


(LV) 


This will be, friends, the concluding lecture of the short course which I undertook to deliver 
under the auspices of this University. I would request you to march on, to continue to march on 
through the highway of vyanjana or artistic suggestion. You will have an opportunity to 
see its full abiding promise, and it will enable you to see many more things. I have to remind you 
of what I said the other day about the nature of the artistic process called oyanjana. Vyanjana or 
artistic suggestion is a process which makes it possible for art to re-live itself in a purely artistic way 
and to find its fulfilment and consummation in a genuinely artistic purpose, namely rasa. We were 
able io consider certain aspects of this matter yesterday. I would again repeat that vyanjana is 
a superior type of artistic process because it enables you to feel that you have, or can very afford to 
have, done with the formal distinctions of gunas, alankaras etc. It enables you to effect a synthesis 
of all these formal elements in vakrokti. In one word, it enables you to synthesise law and liberty. 
Now you will see how it enables you to synthesise law and liberty. In literature, it is very difficult 
to unify these two things. One of the greatest modern Indian literary men, the greatest of Indian 

, poets, Rabindranath Tagore, indicates the way in which law and liberty could be synthesised in 
literature. I quoted an extract from his writings the other day, and I would ask you to remember 
a bit from that extract. With the true vision of a prophet, with the comprehensive vision, the true 
insight of a poct, he has indicated the way in which law and liberty could be synthesised ; and 
Indian Alankarikas, exponents of literary criticism in Sanskrit, have also indicated how law and 
liberty could be synthesised in literature through the artistic process of vyanjana 
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In this connection I have to ask you not to be carried away by the glowing tribute which I paid 
the other day to the exponents of the modern impressionistic school of literary criticism. The 
exponents of this modern school have, indeed, done a great service ; but it should be remembered 
that the leading exponents of thc school played the role of iconoclasts in regard to literary traditions 
and endeavoured to break all the ideals of classicism. One can casily sec that they have committed 
a mistake in going to one extreme. They have committed the mistake of supposing that complete 
liberty could be achieved by throwing away all laws, all rules, all conventions and all traditional 
restrictions. The impressionistic critic fails to realise that laws are the wings of poesy, the wings 
of artistic liberty or artistic beauty. What will be the fate of a bird which secks to soar higher and 
higher with full liberty, with unrestricted liberty but which burns its wings ? That would be the 
fate of the school of literary criticism which strives to burn away all traditions and secks to soar 
higher and higher and run away from all classical or traditional movements. Indian art critics, 
with the help of all the accumulated wisdom of an age-long artistic culture, endeavoured to 
synthesise law and liberty and have successfully effected a synthesis through the artistic or aesthetic 
process of suggestion. They do not treat guna, alankara and riti as so many inhibitions, they do not 
treat them as so many astrological formulae, they do not treat them—as one follower of the impres- 

vsionistic school would do—as the prattling of chambermaids, they do not treat them as the dull 
drone and sing-song of school mistresses. They do not treat them as so many blind alleys, but by- 
ways which could be connected and linked up with the highways of literary criticism. In order to 
appreciate the significance of these remarks, you have necessarily to pay some attention to the con- 
ception of guna and riti and alankara in Indian Alankara literature. ‘There is a comprehensive state- 
ment regarding guna and riti given by Abhinavagupta in his Locana ; and this statement is based 
upon the Vyanjana theory, the theory of suggestion. Allow me to read a small extract. 


द्विविधं चारुत्वमू--स्वरूपमात्ननिष्ठं, संघटनाश्रितं च। तत्र शब्दानां स्वरूपमात्रकृतं चारुत्वं शब्दालंकारेभ्यः, 
संघटनाश्रितं तु शब्दगुणेभ्यः। एवमर्थानां चारुत्वं स्वरूपमात्रनिष्ठमुषमादिभ्यः, संघटनापर्यवसितं तु FATT: | 
Gunas are certain features associated with the collocation of ideas and words ; and alankaras are allo- 
cated to concepts and to words as such, but not to the collocation of concepts nor to the collocation of 


words. Alankaras contribute to literary charm, gunas also contribute to literary charm, but they 
all contribute to literary charm only on this condition being satisfied, that the artistic process of 


- Vyanjana or the artistic suggestion is preserved in tact. Riti simply represents a collective and vague 


name of a group of gunas, and the equivalent of riti in English is style in its broad and comprehensive 


sense. 


Now then with the help of the graph which I explained the other day, it should be possible 
for you to 566 how these aspects of literary form were emphasised in varying degrees by Several 
critics. These may be regarded as constituting the byways of literary criticism, and their existence, 
or the excuse for their existence, chiefly consists in their being correlated to the suggested sense, 
or to the suggested element, in an appropriate manner. Thus the process of aesthetic and artistic 
suggestion known as yyanjana connects together all the byways and leads to a synthesis 
being established between law and liberty. You may consider a few examples, a few specimen 
from Sanskrit literature, and you may see how in these specimens it is the element of suggested sense 
or it is the artistic process of suggestion that really represents the Vital clement of the life of poetry 
and the law, external law, has much to do with certain rules dealing with gunas, alankaras and ritis ; 
but if you are asked to say what it is that really serves as the source of charm in these examples you 
will say that it is not guna, alankara or riti but the vital element or artistic suggestion. Take, for 
instance, a beautiful verse which I have selected from one of the pious devotional lyrics produced 
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in India. I am referring to Muka and his Pancasati. One of the well-known verses describing 
the charm of the goddess Kamakshi of Kanci runs thus : 


राकाचन्द्रसमानकान्तिवदना नाकाधिराजस्तुता 
मूकानामपि कुर्वती सुरधुनीनीकाशवाग्वेभवम्‌ | 


श्रीकाञचीनगरीविहाररसिका शोकापहन्त्री सता- 
मेका पुण्यपरम्परा पशुपतेराकारिणी राजते ।। 
Stutisataka 11. 


Muka must have been in a somewhat playmood when he composed this verse. He uses a good 
deal of alliteration and you see here some alliterative jingle. But what is the real element of charm? 
What is it that really constitutes the source of charm ? On the surface, in the external form, there 
is a sort of alliterative jingle, which in lesser hands might have produced a very undesirable effect, 
namely the repetition of the sound ‘Ka’ which is introduced here with the greatest possible artistic 
skill. But what is it that really serves as the vital clement in this piece ? It is the element of bhava, 
his devotional attitude that is suggested behind and that is embodied in this apparently alliterative 
form. And here some aspect of the law relating to form is satisfied ; but at the same time, through 
the help of the artistic process, the poet has allowed himself full liberty to soar as high as possible 
in a certain direction. Or again you will consider another extract from the same work 
which cleverly uses the figure of speech, turn of expression : 


तव त्रस्तं पादात्‌ किसलयमरण्यान्तरमगात्‌ 
परं रेखारूपं कमलममुमेवाश्नितमभूत्‌ । 


जितानां कामाक्षि द्वितयमपि युक्तं परिभवे 
विदेशे वासो वा शरणगमनं वा निजरिपो: ।। 


Mukapancasati, Padaravindasataka 85. 


The tender sprouts that are usually famous have certainly become afraid of your tender feet and 
have taken shelter in the interior of forests. The lotus, on the other hand, which is equally afraid 
of the charms of your feet, has not run away but has transformed itself into the padma-rekka and has 
taken shelter under your fect. Vanquished people will do well to resort to one or the other of these 


two devices, cither running away to some other place or prostrating themselves before the fect of 


their victorious enemy. The technique of Alankara sastra would enable you to use some labels 


in describing the figures of speech that are employed in this verse. But what is the vital element 


that serves as the source of life, source of charm ? It is the attitude of devotion that i 
to all : 


धनेन न रमामहे खलजनान्न सेवामहे 
न चापलमयामहे भवभयान्न दूयामहे | 


स्थिरां तनुमहेतरां मनसि किञ्च काञ्चीरत- 
स्मरान्तककुट्स्बिनीचरणपल्लवोपासनाम्‌ ॥। 
Mukapancasati, Stutisataka 85. 
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It is not merely the attitude of devotion and resultant st 
that is suggested. * We do not take delight in wealth, 
do not allow our minds to st ray aw 


ate of perfect repose, peace and tranquility 
we do not care to serve wicked people, we 
ay from the right path, from the path of rectitude, we are not 
afraid of samsara, and we need not run away from our house, from socicty, from the world; we 
constantly meditate upon the tender feet of the Mother of the world and live upon the permanent 
sustenance we derive from our devotion te Her feet." Well, on the surface a suitable form could 
be seen ; it is doubtful whether the idea has clothed itself in the form or the poet intentionally used 
this form in order to emphasise the idea. In supreme moments of spiritual poctic realisation like 
this, the poet’s devotion-filled heart would have enabled the idea to find a suitable form for itself, 
Without any conscious effort on his part. 


And in another place, the same poct soars far high into the region, into the sphere of literary 
form, but not intentionally. He simply describes a beautiful smile of the Goddess ; at one stage, 
in one supreme moment of realisation, he fancies that he is given the privilege of seeing the smile 
of his Mother, of the World-Mother, Kamaksi. 


आलोके तव पञ्चसायकरिपोरुद्यामकौतूहल- 
प्रेखन्मारुतघट्रनप्रचलितादानन्ददुगधाम्बुधेः | 


काचिद्वीचिरुदञ्चति प्रतिनवा संवित्प्ररोहात्मिका 
तां कामाक्षि कवीश्वराः स्मितमिति व्याकुर्वते सर्वदा ।। 
Mukapancasati, Mandasmitasataka 98. 


“ What is your smile ? Poets describe your smile as beautiful ; but what is it? At the sight of 
Siva, a breeze of excitement creates a ripple on the surface of the full ocean of love, bliss and intel- 
ligence which you represent, and from that immense ocean of blissful love a small ripple comes out, 
and that ripple is seen outside as smile. Poets fancy that as your smile." A turn of expression, 
a figure of speech, is employed here. But it is not wantonly used or intentionally used in a perverse 
manner to make a beautiful idea groan under it, to suffocate a beautiful idea. 


It is the poet's fervour that enables him.to find suitable language for his expression ; and what 
is it? It is all the result of the process described as wyanjana or suggestion, and it is through the 
help of this process that poets have been able to lose themselves in the central or vital elements and. 
get at the core of a certain idea and then allow that idea to clothe itself in a suitable garb. Thus 
one can easily see through examples like this that the artistic, aesthetic process of suggestion called 
ayanjana would enable one to synthesise law and liberty. Take, for instance, one -verse from 
Kalidasa’s Kumarasambhava : 


तां प्राङमुखीं तत्र निवेश्य तन्वीं क्षणं व्यलम्बन्त पुरो निषण्णाः | 
भूतार्थशोभाह्रियमाणनेल्नाः प्रसाधने सन्निहितेऽपि नार्यः I 
i VII. 13. 


It is easy and appears to be a simple description of svabhava. You can also bring it under some 
turn of expression. What is the idea that is suggested here ? In the simplest fashion possible, 
the poct employs certain turns of expression, and the form is also perfect, and the artistic feature 
of ideal beauty called lavanya is suggested here. The term Javanya in Sanskrit literature is a very 
significant term. As compared with that. term, .I cannot help feeling that the term * beauty ? is 
prosaic. Do not connect the term /avanya with Javana or salt. It has nothing to do with it. Lavanya 
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here means that whole physical frame and all its parts appear to float as it were on an 
occan of brilliant beauty or brilliant charm. 


प्लवमानमिवाभाति यदङ्गं कान्तिपाथसि । 
मत'प्रह्मादजननं तल्लावण्यमिति स्मृतम्‌ i 


It does not require the help of any decorative device, it docs not require the help of alankaras or embel- 
lishments. It is that kind of /avanya that is suggested here by the poet Kalidasa in describing the 
charms or beauty of Uma. 


Let us turn our attention for a while to the technical literature dealing with the byways. The 
other day in the course of my explanation of the graph with which I provided you, I referred. to 
Dandin, Bhamaha and Vamana as the chief exponents of important phases of literary form. Such 
of you as might have studied the works of Dandin, Bhamaha and Vamana can easily see that the 
various byways which they have developed in their works are all sought to be linked up with the 
highway of wyanjana or artistic suggestion. I am not going to enter into the technical details dis- 
cussing these works, but I am going to concentrate my attention upon the simplest elements that 
could be chosen from these works. Now let us sec what Bhamaha does. He lays special emphasis 
upon alankara ; certainly he lays particular emphasis upon alankara or figure of speech, but at 
a certain stage he forgets himself. What is it? What is alankara ? After all, it is a turn of ex- 
Pression. Strictly speaking, all alankaras or figures ofspecch or turns of expression should be brought 
under what is known as vakrokti. Well, when is a turn of expression really beautiful ? When it 
is properly used, when it is used with an eye on propriety in poetry. Wh 
is perfect poetry ? He gives a very simple definition. 


शब्दाथौ सहितौ काव्यम्‌ । 
Kavyalankara I. 16. 


Sound and sense put together constitute poetry. This idea is further amplified by a later day expo- 
nent of the school of vakrokti, Kuntaka. He was himself an eccentric writer, but as a leading expo- 
nent of the school of vakrokti, he did a great service. What is meant by sahitya ? Probably the 
word sakitya is based upon this use of the word sahifau. The term sahitya may be freely rendered 
by the English word composition but it is not all kinds of composition but a particular kind of 
composition that is referred to here. Kuntaka explains the meaning of the word sahitya which 
consists in sound and sense,—he does not say in perfect harmony with each other,—but he says 
vying with each other. Sound and sense in genuine poetry vie with each other for suppression. 
He leaves this idea to be gathered from his work. Though he came forward to write his work as 
an avowed opponent of the dhvani school or the school 


pone of suggestion, in an implicit manner in 
several places in his work, he acknowledges his allegiance to that school 3 and he gives some instances 
in which you can easily see how it is suggestion that is its central idea. If the degree of ; ib 3 : 
harmony of sound and sense vying with each other, that should be maintained at i " l X ^ x 
not sometimes happen to be maintained, the Suggested. element suffers on that 5 t Ee. 

cites an instance from Malatimadhava :— ERR य 0 


at is ideal poetry, what 


असारं संसारं परिमुषितरत्नं त्रिभूवन 
निरालोकं लोकं मरणशरणं बान्धवजनम्‌ | 
अदपं कन्दर्षं जननयननिमोणमफलं à 
जगज्जीर्णारण्यं कथमसि विधातुं व्यवसित: ॥ 
' = V. 30, 
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The context is that a Kapalika secks to do away with the heroine, and that context shows that 
1t is a moment of supreme excitement, for a great treasure, representing the all-in-all of the hero, 
is about to be wiped out, and in that connection these phrases are used. — * How is it that you have 
dared to deprive the whole universe of this essence, the three worlds of this most beautiful, most 
precious gem, the whole world of this life ? ” And then there is a fall, Is there any consistency ? 
There is bathos, as it were. He has not got up the degree of sahitya or the vying with cach other 
or the harmony that is necessary to bring out the suggested idea ; and the artistic process itself, to 
that extent, is detracted, and so the whole phrase is spoiled and some amendement is suggested by 
the critic. We can easily gather from this that Bhamaha and his followers like Kuntaka, if not 
explicitly, at least in an implicit manner but in an unmistakable way, seck to link up their methods 
with the highway of artistic suggestion or 2yanjana. 


Now let us proceed to Dandin, who was one of the younger contemporaries of Bhamaha. He 
begins with an eloquent tribute to the best specimen of style and to the gunas which constitute the 
vital clements of style. In the course of his exposition of the various gunas at one stage he waxes 
eloquent about a particular guna, namely samadhi. This guna has played a great role in poetic art 
not only in our country but in other countries as well. What is it, what does it consist in ? It is 
a simple idea. It consists in representing something in the garb of something else, one idea in the 
garb of another ; rather in modern phrascology, it can be taken to stand for what might be 
described as a sort of verbal heterophemy ; but that is not more expressive than the term samadhi 
itself. You can casily find out its nature from an example. - 


कुमुदानि निमीलन्ति कमलान्युन्मिषन्ति च । 
Kavyadarsa I. 94. 


~ Blue lotuses go to sleep, close their eyes and red lotuses wake up.” Waking up and closing their 
eyes are features which are usually associated with living beings, not with flowers. We do not usually 
speak of flowers going to sleep. In language it is an interesting study to see what pro- 
portion of our expression consists of metaphors, conscious or unconscious. Modern linguists have 
made that study and have indicated how metaphors play a very large part in the make-up and 
development of a language. It is human instinct in composing a sentence to resort to the process 
of artistic suggestion through the suppressed element ; it is equally a human instinct to use this guna 
called samadhi. Tt is not differentiated from metaphor in English books, and, in a loose manner, 
it may be brought under metaphorical expression. But in Sanskrit literature, you have got a better 
and nicer classification, and it is brought not under metaphor but under a certain guna called samadhi. 
Well, that is why I say that the technical word heterophemy is the closest approach to samadhi. We 
have to introduce some technical terms though they might be somewhat pedantic, to indicate in 
an accurate manner some of these corresponding ideas. And with reference to this guna, what does 


Dandin say ? 


तदेतत्‌ काव्यस्वंस्वं समाधिर्नाम यो गुण: | 


कविसार्थः समग्रोऽपि तमेनमनुगच्छति d 
Kavyadarsa I. 100. 


I would even suggest an amendement, it plays a very large part. To the extent to which we are 
all using this, to that extent at least we are all artists. Dandin lifts this to the highest rank possible 


among the gunas. What is the principle involved in it ? He does not explain that. These 
earlier Alankarikas by their silence towards vyamjana were able to pay a more eloquent tribute to 


i? https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


146 KUPPUSWAMI SASTRI BIRTH-CENTENARY VOLUME 


the artistic process of suggestion than the later Alankarikas, and the manner in which they 
emphasised the artistic process is very significant. 


कविसार्थः समग्रोऽपि तमेनमन्‌ गच्छति । 


The whole world of poets cannot help making use of this, and not a single poet can avoid using 
this. If the vital element in the artistic process of suggestion is concealment and withholding for 
a while to make it possible for you to go through some sort of thrilling exercise of quest 
and conquest in the sphere of art, this is certainly a feature which involves the artistic prin- 
ciple of vyanjana. 


And then let us come down to Kuntaka himself and his vakrokti. He makes up his miad to 
take a diverse attitude towards the principle of wyanjana. He wishes to develop his byway, th? by- 
way of vakrokti. What is oyanjana ? Are you not prepared to recognise the process called sug- 
gestion ? Yes, we have to recognise it but we can bring it under some other category. He is more 
frank and in his frankness he writes himself down; to the extent to which he has 
accepted this attitude and temper against the principle of artistic suggestion or vyanjana, to that 
extent he has written himself down in the history of literary criticism in Sanskrit ; and he proposes 
to bring wyanjana or suggestion under upacara-vakrata, a sort of secondary turn of expression and this 
secondary turn of expression is used by him in a very clastic way and in a very comprehensive sense. 
Figures of speech, like metaphor, simile and such others are capable of suggesting rasa through the 
help of this principle called upacara-vakrata, some secondary process ; 


यन्मूला सरसोल्लेखा रूपकादिरलडकृति: | 
उपचारप्रधानासौ वक्रता काचिदुच्यते ॥ 
Vakroktijivita IT. 14. 


He is not prepared to extend his vision a little bit further and see whether therc is not behind this 
sccondary something, some artistic process called wanjana or suggestion. 

So in this way, if you examine the technical literature dealing with these byways, you will 
easily sce that their writers must all have paid a tribute, if not expressly, in an implicit क 10 
the principle of zyanjana or suggestion. And the Dhvanikara, the leading exponent of the Sagi le 
of suggestion, has shown how through the help of this principle, you can gather ae all P 
scattered byways and link them up with the highway of suggestion, provided jou re ER ise th ; broad 
principle, another broad principle, called aucitya or ‘Adaptation’. त प z » I 
the Dhvanikara's view, aucitya is not moral propriety. As I explained is moi e t d : a 
it would be better to tender it by the philosophical ‘equivalent * Adaptation ° हात 
fitness of parts to each other and to the whole. Not only that : 
emphasise the idea that aucitya or Adaptation consists in the pire 
but to the inner soul, the vital element, also. He js 
Alankara sastra : 


which consists in the 
he goes a step further ; he would 
ss of parts not only to the whole, 
responsible for the oft-quoted dictum in the 


अनौचित्यादृते नान्यद्रसभङ्गस्य कारणम्‌ । 
प्रसिद्धौचित्यबन्धस्तु रसस्योपनिषत्परा ।। 


Dhyanyaloka IIT. P. 145. 


And proceeding along these lines, it must be possible fo 


Si र ^ T you to reali Et 
traditional rules representing byways of literary criticism, and the Seat ee जि eus cun 
gesti 


on to which I have 
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referred as one of the most important highways,—how they could be synthesised ; and so, I hope 
that this principle, namely vyanjana, has made it possible for the students of Indian literature and 
the students of literary criticism in Sanskrit not to fall into the error of the impressionistic critic and 
not to throw overboard all laws, all rules, all restrictions. It will not do to cry down laws, rules 
and restrictions ; we must remember that they all constitute the wings of poetic art. You may 
refinc the wings as far as you can, but you cannot cut away the wings and try to soar high. Any 
kind of liberty in any sphere which seeks to have a complete abolition of all laws and rules will result 
in anarchy and will only lead to destruction. That is why the genius of Indian culture is always 
in favour of equating liberty with law and harmonising liberty with law. Unrestricted liberty. 
Indian culture is not favour of allowing in any sphere. 


There is another direction in which the highway of wyanjana would be particularly helpful; 
and, if you wish to realise how broad it is and how fruitful your effort will be if you take yourself 
along this highway to some literary goal, you will have to pay some attention to this 
aspect of the matter also. You know that there is a great controversy in literature and literary 
criticism regarding the aim of poetic art and the aim ofall art. What is the aim of art ? Pleasure- 
scekers say that pleasure is the aim of art; moralists say that some moral lesson or moral profit 
is the aim of art ; and some seck to combine these two things, pleasure and profit and say that both 
should be regarded as the aim of art. What is the aim of poctic art ? Is it merely to instruct you, 
to please you, or to do both ? Romantic criticism emphasises the idea that beauty is its own excuse 
for its being. That is truc and that argument must appeal to most of us, students of literature, very 
strongly. All of us are responsive to the attractions of beauty. We must be prepared to recognise 
the fact that beauty is its own excuse for its being, and no critic of authority now seriously endea- 
vours to test literature by moral standards, by standards of ethics. It is sometimes stated by some 
critics that ancient Indian critics did not realise this aspect of literary criticism in an 
adequate manner. That is not truc. What ancient critics have sougnt to do is this: 
through the help of the artistic process of the principle called wanjana, they have certainly 
developed an ideal which is consistent with this attitutde, with the attitude just now 
described, with the attitude of the modern exponents of romantic criticism that beauty 
is its owa excuse for its being. In fact, one of the greatest writers emphasises this idea 
in a beautiful way. I am referring to Anandavardhana. In the course of his exposition of the 
principle of dhvani at a certain stage, he does not hesitate to condemn Kalidasa in very strong terms 
for what he considers improper on the moral side. For instance, he condemns Kalidasa in un- 
miskable terms for the somewhat frank and open way in which he has described the sambhoga sringara 
of the Mother and Father of the world, Parvati and Siva in the eighth canto of the Kumara- 
sambhava. He should have stopped with seven cantos. Consummation of love between Parvati 
and Siva should have simply been indicated, it should not have been described in deatil. He 
considers that the poet forgot himself and committed an outrage, and considers the poet's 
behaviour outrageous and in so many terms he condemns no less a pot than Kalidasa himself: 
and his admiration for Kalidasa is very great. In one place, he remarks that the would recognise 
only three posts, Valmiki, Vyasa and Kalidasa’ He refuses to recognise any other post. This 
is his attitude towards Kalidasa but still he doss not hesitate to condemn him. Now when he speaks 
of the importance of the artistic process of suggestion at the very beginning of his work, he gives 
a number of instances. The first two or thres instances which he has given are of a low moral tone. 


1 See Dhvanyaloka, III. pp. 137-8. 
? Ibid. p. 29. : 
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What is his object ? He wishes to demonstrate the forces of the principle called vyanjama. The 
suggested element may be associated with the greatest depravity, and it may be very bad from the 
moral point of view ; from the moral point of view it may be very objectionable, still beauty is its 
own excuse for its being and the beautiful suggested clement has its own excuse for its being. You 
cannot help recognising that. You can condemn it, you need not encourage it in socisty, you 
can never recommend it, but still it is its own excuse for its being. You cannot avoid recognising 
it. That is a fact, physical, physiological, psychological fact ; and that is an aesthetic fact and you 
cannot help recognising it. And it is the real reason why he opens his work with such objectionable 
specimens, specimens which would not bear free rendering or free translation in any other language. 
Well, that is the way in which he emphaises the importance of vyanjana. At onc stage, he realises 
a certain type of supreme selflessness, undifferentiated bliss in the form of what he calls rasa. Proceed 
along the path or along the high way of suggsstion, artistic suggestion, you will reach a point at 
which you can unify pleasure and profit, you can synthesise the two aims of art and you may lose 
yourself in pure unalloyed bliss. In that way through the process called vyanjana, a successful 
endeavour has been made by Anandavardhana himself and also his followers to synthesise the two 
aims of art. 


This question may be looked at from another point of view. Students of Sanskrit literature 
are familiar with the analogy that is employed in describing the nature of poetic art. Vedic law 
is compared to a sovereign master who would only give orders to be obeyed immediately, ånd 
Puranas arc compared to friends. They also say good things, and they also persuade you to do good 
things. But what about good poetry or kawya ? It confesses its chief aim is 
edification not of an ordinary type. An agreeable edification may, 
the aim of kavya ; and it is compared to a truc loving Hindu wiis, 
arts; she does not behave like Bohemian friends 
extent, the artistic process of sug 


merely edification, 
in one word, be described as 
She employs only suggestive 
; she employs her persuasive art to the fullest 


Sesion, to suggest to you what is good and what is wrong. In 
that. way, there is also another direction in which the highway of 


: ; oyamjana enables you to effect 
a beautiful synthesis of all the various aims of poetic art. ? : 

If you go near the goal of vyanjana, you cannot help considering that as a highway of literary 
criticism in Sanskrit, which opens up fresh and beautiful vistas to poetic or artistic ambition by 
immensely widening the bounds of artistic resourcefulness. This requires some amplification The 
world of poctic art would have been poorer but for this principle of eyanjana. As Anandava ral ana 
remarks there would have been only two or three posts in the world ; no good X030 " oul i E s silly 
be produced without in some manner or other using some pees some c 5 = ee me 
beautiful ideas in the works of previous writers. In fact, there is nothing new under " > Ae ; 
Valmiki, nobody could have written any Sanskrit Kavya. However resourceful a ae M. ] à 
have been impossible unless he makes use of this principle of suggestion ula poet, it would 
iyanjana enables you to express a single idea in a thousand way. हू 
And the Dhvanikara in the fourth chapter of his work w c 


And this principle of 
s and in a thousand agrecable ways. 
axes eloquent about this aspect of vyanjana. 


वाचस्पतिसहस्राणां सहस्नैरपि यत्नतः | 
निवद्धापि क्षयं नैति प्रकृतिजंगतामिव ।। 7 
Dhvanyaloka IV. 10. 


"Though thousands and thousands of poets write poetry, the sco : 
be curtailed by that, and the resources of the poet like th: pe of poetic art would in no way 
be exhausted. Why, what is all this due to ? Al thi 
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ol the artistic process called wanjana or suggestion ; and for this reason I am saying that it opens 
up fresh and beautiful vistas to poetic or artistic ambition by immensely widening the bounds of 
artistic resourcefulness. 


And above all, through the aucitya-synthesis or the synthesis of Adaptation, the process of vyan- 


Jana leads you on to what might be called the sanctum sanctorum of po^tic art, the inner shrine of rasa. 


Now the philosophy of rasa in Indian poctics is a big topic. However briefly it may be, I should 
deal with it in the next few minutes. The philosophy of rasa is an important branch of art criticism. 
Some people may fancy that what is known as rasa corresponds to what may be described as emo- 
tional element in literature. Tt is not merely that. After a good deal of philosophic speculation 
and investigation, after several probings and searchings, the exponents of artistic culture in ancient 
India arrived at a certain well-formulated docrine of vasa, and it was formulated by Anandavardhana. 
It was in a way hinted at by Valmiki, and adopted by Kalidasa ; and the great poct has also 
embodied the theory of rasa in a beautiful verse in a beautiful situation in his masterpiece, the 
Sakuntala. Let me remind you of the verse : 


रम्याणि वीक्ष्य मधुरांश्च निशम्य शब्दान्‌ 
र्युत्सुकीभवति यत्सुखितोऽपि जन्तुः | 
तच्चेतसा स्मरति नूनमवोधपूर्व 
भावस्थिराणि जननान्तरसौहृदानि ।। 


It is introduced by Kalidasa in a beautiful situation. It is a simple verse. Dusyanta is introduced 
as the hero who has cruelly forgotten his love. There is nothing to make him unhappy and he does 
not remember anything unhappy. Still, he fecls perturbed, agitated on hearing sweet music. He 
is not only a king or a sovereign or a lover, but from the point of view of the acsthetic art he is also 
perfect. "That is one of the phases of Dusyanta’s character. He isa great moralist and he isa highly 
virtuous king, both in theory and practice ; he has mastered all the Scriptures and he is a strictly 
righteous king. ‘hese represent some features of his character. 1 He is himself a bit of a poct and 
also a bit of a critic and he is a great painter. He combines in himself all artistic excellences and he 
makes these remarks. A person is happy to all outward appearances ; still he feels perturbed on 
hearing some sweet music. What is it due to ? He feels perturbed and agitated ; he falls a victim 
to some sort of melancholy on secing objects of beauty. He is not able to recollect anything ; perhaps 
he recalls to his mind without being conscious of it the abiding impressions of previous attachments, 
of attachments of previous births ; and in explaining this verse, Abhinavagupta in his commentary 
on the Natya Sastra indicates how every one of us, with a minimum degrec of culture, should be 


taken to have inherited certain abiding impressions. 


जातमात्र एवं fe जस्तुरियतीभि: संविद्धि: परीतो भवति। तथा हि ` दुःखसंश्लेषविद्वेषी सुखास्वादनादर: ' 

इति न्यायेन सर्वो रिरंसया व्याप्तः, स्वात्मनि उत्कर्षमानितया परमृपहसत्‌, अभोष्टवियोगसन्तप्तः तद्धेतुषु कोपपरवणः, 

" च ततो भीरः, किड्िचिदुश्जिगीपुरपि अनुचितवस्तुविषयवैमुख्यात्मकतयाक्रान्त: किडिचदनभीष्टतया अभिमन्यमानः 
च्च जिहासुरेव जायते । न ह्येतच्चित्तवृत्तिवासनाशून्य: प्राणी भवति । 

Abhinavabharati, GOS. 1 ७, 284. 


तत्तत्स्वप रकर्तव्यदर्श नस [दिल faery: [ENE 


All these instincts are inherited ; all of us are pleasure-seekers in varying degrees and our first 
m i " D | ie at our neighbour, (016 ofthe German philosophers, Kant, describes this impulse 

$c is 1 É ; ^ o 5 nc f y - s 5 
VB SN seme iy, Nobody has got an instinctive liking for another person who is superior 
in a somewhat pes ay, : 
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to himself. Every person instinctively dislikes subordination to somebody else. The human soul 
is instinctive with its love of liberty. It is encaged in a prison; and we arc encaged in our 
environments, in our own society. There are so many physical, social, political and academical 
fetters. We cannot allow this soul to give vent to its instinct freely and to have full liberty and, 
as Kant points out, it dislikes subordination. And what is the proof which he gives ? Well, care- 
fully observe how a man behaves when he sees a certain person slipping down on a rainy day on the 
road. His first impulse is to laugh. Of course he may be a very good man. He may be able to 
exercise a good deal of self-control, and he might have developed also scouting spirit to that extent 
and run up to that man in distress and help him. But what is his first impulse ? Well this is 
a proof of the fact that nobody likes subordination and so everybody has got an inherited instinct 
in favour of the comic element. ‘Then the instinct of sorrow is also implanted in you ; the fact of 
losing something makes you sorry. Well, there is the instinct of disgust. You feel disgusted at 
the things you do not like. Then there is the instinct of wonder ; when something wonderful is 
presented to your vision, the instinct of vismaya or wonder exhibits itself. There is also the instinct 
of santi, that belongs to the God in man ; that instinct on the one side and the instinct of love on 
other side, thsse two instincts represent the god in man. Love and sarti or tranquillity, these are 
also inherited. Well, we are believers in our past existence; we are also believers in 
post-mortem existence; Our existence is not restricted to the existence of the present 
physical frame, we do not believe that our physical frame is our soul. If we existed 
before now, we are going to existfor ever; and it is this belief in the immortality of 
the personality, in the previous existence and also in the post-mortem existence of the personality 
—it is this that is responsible for the elimination of the technical tragedy from Indian literature. 
There is nothing eading with sorrow. Sorrow or grief may be the dominat ing element, but to end 
with sorrow is impossible. If your soul really lives for a time in sorrow, it must come out of it in 
a more cacrgetic way. That is responsible for the elimination of what is known as the technical 
tragedy from Indian literature. This idea is very well expressed by Valmiki himsel 


the 


d f, not through 
precept but through example. Complsie pessimism is unknown to Indian culture. Sometimes 


cople, in their mistaken zeal for certai E 'ays of alien philosop 
pcople, r certain modern ways of alien philosophy, proceed to condemn 


Indian systems of philosophy as being pessimistic in their tone. Karura is the dominating clement 
in the Ramayana ; Valmiki develops it in various ways. 3 


Now thsse instincts referred to are ths abiding impressions which we have all inherited 
in varying degrees. Now what does postic art do ? Through the process of sue gaion ; = 
enabled to realise the development of one or the other of these abidine impressions aad » : on d 
stage, these common instincts are associated with the abiding RUE cts ] है ह >. 
a certain stage, through the help of the poetic art, it is developed in a certain fashion : $ed ee i: 
out envisaged with an artistio garb which comes to be divested ofall its worldly a i ae 
to be divested of all its individualistic connections ; at a certain stage oe 
ciated with you or with the object of your love, with the hero whose part is repre 

or with the heroine. And at that supreme moment, your heart, through the ae Bee ee 
of vyanjana or suggestion, becomes attuned completely to this principle SN | p of thc process 
yourself in it. You become completely absorbed in it and, at that stage > cert Y tove and yon 1056 
is experienced. Now philosophers and mstaphysicians break their esas as = blissful condition 
it is positive in its character or negative. But for all ordinary purposes it į Ut this bliss, whether 
that it is a stage of complete blissful absorption. S enough if you remember 


ations; it comes 
you forget it is either asso- 


Now this theory has got important artistic implications. It js the result of Ind; 
art critics proceeding along th: highway of zyanjauz, and it is the goal eM do er 
y have reached. 
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In Indian literature, this has enabled Indian critics to solve an important and difficult riddle : 
What is the real source of appeal, what is the real cause of appeal in sorrow ? "That is not yet fully 
explained ; various explanations are attempted. At that stage, at that supreme moment, you 
forget yourself, and some universal clement is revealed. That is the real secret of the whole affair. 
It is not only that. Even in the comic aspect, you forget yourself. Now in the rasa theory, you 
find an explanation for this riddle. It is described as a blissful condition, because at that stage 
your mind forgets all its o-dinary associations. Now through the help of a theory of this kind, it 
has 9352 po sible for Indian art critics to demoastrate all the great possibilities of the highway of 
wanana, Now if you follow up a further highway, namely the highway of rasa, it will lead you 
to splendid results. Can it be described as a highway, one may ask. Once on a certain occasion 
in the course of a private talk, one was tempted to remark that if it was a highway, it might be des- 
cribed as a subterrancan highway. That is not a subterranean highway. If you are prepared to 
indulge in exaggeration, it may be described as the empyrcan highway; but without any 
exaggeration, I may tell you that rasa is not the empyrean highway but an essentially human high- 
way, if you can easily connect it with your own instincts. [ 


In a way, I have come to the end of my task. -If synthesis is the watchword of Hindu religion 
and culture, and if synthesis is the watchword of the Hindu ways of life and ways of thought, and, 
if it is the watchword of Hindu civilization, I may at once tell you that it is the watchword of Indian 
art also. As I indicated in my first lecture, it is the synthesis of the artist and the art critic, the 
synthesis of the poet and the responsive critic, the synthesis of criticism and genius, it is thissynthesis 
that may be regarded as the highway of highways in Indian literary criticism. And I cannot more 
appropriately conclude this course than by repeating the verse with which I began : 


परस्परसमास्वादप्रथमानसतत्त्वयो: | 
कविताबुधयोर्योगं नमामि शिवयोरिव ॥ 


८ To the divine synthesis of Siva and Parvati, to the mother-father synthesis, to the woman-man synthesis, 
I pay homage, just in the same spirit and in the same breath, I do homage to the synthesis of poesy 
and criticism, of charm and response, of genius and taste, of poet and critic, of kavi and sahrdaya.” 
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VALMIKI-RAMAYANA" 


trad gaara भविष्यति न संशय: | 
रामायणमिदं कृत्स्नं ag: पठतः सदा ।। 
(रामायणे ४7-128-116.) 


“To be blessed with a lordly fortune and to be happy in becoming and being the father of 


a good son—these always surely, accrue to one who hears and reads the whole of this holy text "— 
the Ramayana. VI. 128 116. 


This is still the loving belief of many a Hindu, cultured or uncultured, young or old, man or 
woman, Brahmana or non-Brahmana. Mr. R. Narayanaswami Aiyar, B.A., B.L., the enlightened, 
large-hearted and pious proprictor of the Madras Law Journal Press, Mylapore, is actuated by this 
happy and healthy beliefin making himself mainly responsible for the meritorious act of bringing out 
this handy, reliable and useful edition of the text of the Ramayana. 


This edition does not attempt to penetrate into the “ Original Ramayana " and reconstruct 
it, in the manner indicated in writings like Das Ramayana by eminent Indologists like Professor Jacobi, 


after identifying and eliminating what may be regarded as later additions or accretions. The chief 


Purpose kept in view in this edition is to present the whole text of the Ramayana, with all the seven 
Kandas, as generally recognised by Indian tradition since the time of Kalidasa and Asvaghosa to 
this day, in accordance with certain typical manuscripts of South India and the well-known Bombay 
recension as embodied in the editions printed in Bombay. The publisher of this edition proposes 
also to bring out, as early as practicable, a critical edition of the text of the Ramayana, together and 
in accordance with the famous commentary called Kataka, by Madhavayogin. 


Arrangemnts for 
the publication of this commentray are in progress. 


Kalaka is the clarifying nut which clarifies 
muddled water; and the commentary called Kalaka seeks to clarify the muddled stre 
Ramayana-text, by separating the spurious from the genuine parts. When the projected. edition 
of the text with the Kafaka comes to be published, modernists interested. in modern methods of 


textual criticism will find ample opportunities for using the material in the Kafaka and 115 text with 
great advantage. 


am of the 


"There are two ways of handling the Ramayana. 
other the artistic way. The former is a long, devious and uneven path, dark except for occasional 
R z A * f. < € 

glimmer and fit only for a certain class of tough-min 


A ath ded workers ; and the mentality 
pursues ॥ must needs be very similar to that of a botanist or anatomist who tears to pieces a beautiful 
E 


flower or a handsome human form in his quest for the pith or the truth. The scientific way is ; feed 
a great way ; but it is not for all and certainly not the way of the tender-minded A d a A 
those who would pursue the sweet path of charm and response. And the appropriate 5 s ; ae E 

tender-minded is the latter way, the artistic Way, which is as good as, and certainlv Rr eae 
the other way and which the tough-minded also would like to pursue at least as a ple. c peter Bin 
The present edition of the text of the Ramayana is mainly intended for those ci rae Region. 
way. It is intended for those who have the well-grounded belief that the USUS pru 
with its present extent and contents, including the Balakanda together with the sy : t SETS 
culminating in th» delightful soka-sloka equation, and including at least the t A के, 
Uttarakanda, has beca recognised as a complete poetic unit Since a a outlines of 


> 3 lmost t EH 
Christian era. This class of readers will do well to bear in mind the following त pe 
Tations ; 


One may be called the scientistic way and the 


of one who 


* Foreword to M.L.J. Press Ed. 1933. 
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If the Mahabharata, as a work of poetic art, is the oldest artistic monument of ethos with a back- 
ground of pathos, the Ramayana may appropriately be described as the oldest artistic monument of 
pathos with a back-ground of ethos. Itis adi-kayya in the sense that it is the oldest work of genuine 
poctry which spontancously sprung out of the pathos-filled fountain of Valmiki’s heart, In the 
second canto of the Balakanda, it is unmistakably suggested, through the soka-sloka equation and 
through Valmiki’s own observation about his own poetry in 1-2-18, that the true theory of poetry, 
as conceived in the Ramayana, is that genuine poctry is not made but is a beautiful and spontaneous 
emanation from the fountain of rasa and that the life and growth of genuine poetry depend. upon 
a delightful synthesis of the artist and the art-critic, of kavi and sahrdaya, of charm and response, 
According to this theory of poetry, kavya is not necessarily ornate poetry or court poetry, as some 
alien Sanskritists would render the term, but it is genuine poetry. 


The author of the Ramayana blends in a happy way two ideas-that God fulfills himself in the 
best man, Sri Ramabhadra, and that man, as Dasaratha’s son, rises to his full stature by pulling 
up his Manhood to the level of Brahmanhood. The author of the Ramayana would interpret the 
Upanisadic teaching “ पुरुषान्न परं किचित्‌ सा काप्ठा सा परा गति; ” as equivalent to " मनुष्यान्न परं किचित्‌ 
सा काष्ठा सा परा गतिः” This is how Sahrdayas of the advailic persuasion are expected to understand 
and enjoy the teaching and poetry of the Ramayana. In this connection, it would he worthwhile 
to consider the famous verse— 


“ द्वेदवेचे परे पंसि जाते दशरथात्मजे | 


This should be punctuated in two ways, with a comma before जाते and with a comma & जाते ; 


4 


ij 


and it should be read in prose in two ways— 


' वेदवेद्ये परे पनि “दणशस्थास्मजे Sze बरे यथि जाने! 


The supreme God of the Ved: 
Dasaratha's son ; and the lait 
of the Veda; then, the ultra-h 


human Ramayana, through the seer-poe 


| 


en WAC 
L v, 


DEM 


Ei 


Many a modern sahrdaga 


WES 


love in the scheme of Indian culture and I 


fy विळा ZW 


मा, sucks flown { verbiage” as Hosmer 
even this German poet finds 9n the Remajaad 
हि and perhaps, the madequate 

ues : : kar poet क responsible for the bez il pactic ferta of the lanes 
re nauistie 64 iipinen t of the German poct i response for tne Dea = i ps - iE lorra of the ae 
of the HORA vi appcanng t hir as formless: ferment mg Ker et. t me Kana ME v» ONE a tae 
grandest werden s and Valmiki is ome of the greatest wroridepoets. Te mast be remembered 
pes men ade है PES C d the great God of creation, when He pronounced the 
that fet only me; but space also is meant hy the great God of creation, when He prox need th 
; tic benedictam. ow the first spontanesus emanation of (mue poetry from the Kasar 

y » "vs 


Ruckert finds in Valmiki 
h waht the heirs of Hellen 
eh lofty thoughts and si ih deep feeling as the Mia 


ic heritage to de 


4 LE 
COGS MOE SR 


ES 


divine and शल 
filled heart of Valmiki, in these temm : 
वाकत emere गिरयः ates महींतल। 
लाबळामायणकथा लोकेषु प्रवारिष्यति i 
L-236 (B, and 37 (bj 
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The Padyacudamani is, according to the colophon, a Mahakavya, and consists of ten sargas of 
641 stanzas in various metres. The work is attributed in the colophon to Buddhaghoshacarya and 
deals with the birth, marriage and other incidents in the life of Buddha. It is a highly artificial 
poem, and the plan of the work follows the rules of poctics laid down for the composition of 
Mahakavyas. Dandin’s stanzas on this point are— 


1 2 84 5 0 
नगराणंवशेलतुचन्द्राकदयवणेने: । 


CES, 9 10 
उद्यानसलिलक्रीडामधुपानरतोत्सवे: ।। 


11 12 13 
विप्रलम्भेविवाहेएच कुमारोदयवणने: | 
14 1510 17 18 S 
मन्त्रदूतप्रयाणाजित्तायकाभ्युदयर॒पि ॥ 


Among these 18 characteristics, 2, 9, 10, 14, and 15 are not found hercin. The omission of 
9 and 10 is particularly significant in this Buddhistic Kavya. 


SOURCES OF THE WORK :—The biographical data regarding Gautama's life in the Tripitaka and 


the Lalitavistara and in the Buddha-carita of Asvaghosa should have formed the chief sources of the 
Padyacudamant. 


ProT or THE PoEM—Thereruled at Kapila, a king named Suddhodana of the Sakya race, with 
his queen Mayadevi. As he had no issue, he performed penance. Meanwhile the Lord of the 
Tusita world resolved at the instance of the Devas to incarnate in this world for enlightening it and 
entered the womb of Mayadevi. The birth of the Son, Siddhartha, was attended with supernatural 
phenomena . After the due performance of the natal ceremonies, arrangements were made for his 
boyish sports, and for his education. In due time as he grew, he was installed as the heir-apparent, 


and his marriage was thought of. He was formally married to the daughter of the king of the Koliya 
country. Then the prince with his wife returned to his own city 
king took par 
of the year. 


amidst grcat rejoicings. The 
ticular care to make ample provision for his son’s enjoyments in the various seasons 
c During the autumn the prince practised the use of martial weapons and mastered it 
in seven days. One day ìn the spring season when he started for the pleasure garden, he saw on 
the royal road, as arranged by the Devas, visions of an old man, an afflicted person edi a corpse. 
He was greatly impressed with the sight and questioned the attendants in the Chariot, On lea ing 
from the charioteers the nature of the ills to which the human body is liable, he dE ir a Ee on 
home. On his way back, he perceived some ascetics, who were reported to es fou d th ne Eat 
deliverance from the ills of human existence. He again started for the pleasure ee 3 RAN 

spent the day very agreeable in various pastimes. He returned home, where ico were 
= > 


* Preface to the Ed. of Padyacudamant, Govt. Oriental Mss. Library, 1921. 
in this edition was prepared by the Pandit staff ofthe Government Oriental Mss, 
ofits curator, Prof, Kuppuswami Sastri, 


The Sanskrit ¢ 


omm i d 
UNS entary include: 


Madras, under the guidance 
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conducted. Suddenly he took his resolve to renounce his royal home, travelled 30 Yojanas, crossed 
the rive: Anavama, dismissed his attendants and put on the ascetic robe. He practised severe 
austeritics and lived by begging his food in the Bimbasara city. Failing to attain salvation he thought 
over the means of securing it. During the night he had five dreams, and in the morning after 
making out the significance of these dreams, he decided on the means of attaining Nirvana. Sitting 
under a banyan tree, he received Payasa from a woman, proceeded to the Nairanjara river and ate 
the food. After spending the day in the dense Sala forest, he went to the Bodhi tree in the evening 
and seated himsclf there on a miraculously provided seat. The Devas culogised Buddha ; and 
Manmatha, learning the news, resolved to conquer him, Manmatha’s army first delivered the attack 
but failed to make any advance. Manmatha then made a personal attack which was repulsed. 
As a last resort, he sent his women, who performed dexterous dances before Buddha and tried their 
utmost to captivate and overpower him. Finding their efforts wholly futile, they ran away. Thus 
came to be firmly established the supreme sovereignty of the great Siddhartha over the empire of 
salvation. र 


The story as told in the Padyacudamani differs to some extent from that related in the Lalitavistara 
and that adapted in Asvaghosa’s Buddhacarita, and omits many small connecting and necessary links. 
In both the works quoted above the sage Asita pays a visit to Suddhodana immediately after the 
birth of Buddha and predicts, on secing the child, that he would renounce the life of a houscholder 
at an early age to become an ascetic. There is no reference to this in the Padyacudamani, and when 
this is not said, Suddhodana’s anxious solicitude to get his son married as soon as he comes of age 
and to provide for the enjoyment of his son in the palace is not easily accounted for. The King’s 
anxiety to kcep his son away from all cares and to prevent him from seeing sights of distress is not 
mentioned. In the absence of this information, the cflect of seeing such a sight on the mind of 
Siddhartha is not understood. Again without any indication of Siddhartha’s mind and inclinations, 
he is suddenly transported from the palace to the forest. Siddhartha is described elsewhere as 
having started four times for the garden and seza the threz unpleasant sights separately in three 
excursions and the hermit in the fourth. The gift of Payasa by a woman, who intends it for a sylvan 
deity and who mistakenly gives it to Buddha, is placed in the Padyacudamani before and not after he 
reach^s the Nairanjara river. In the Buddhacarila the Lord of the Tusita enters the womb of Mayadevi 
so that he may be born on carth. But in the Padyacudamam he docs this after being eulogised by the 
Devas and requested by them. This is similar to the Gods appealing to Visnu before the birth of 


Rama. 


The authorship of the Padyacudamani is attributed in the colophon to Buddhaghoshacarya on 
simply Buddhaghosha. The author does not speak of himself anywhere within the poem, except 
as is usual in such Mahakavyas to show his modesty in setting about this work, in stanzas 2 and 3 of 
the Ist Sarga. Buddhaghosha is a conspicuous name in the Pali literature and is well known among 
the Southern Buddhists of Burma, Siam and Ceylon. He is rightly m to be the second founder of 
Ceylonese Buddhism, which, as professed by its most authoritative ollowers, is virtually the religion 
of Buddhaghosha. Revd. T. Foulkes in his article on Buddhaghosha in the April 1 890 number of the 
Indian Antiquary Vol. XIX, pp. 105-122; after comparing the various legends and historical materials 
available in regard to Buddaghosha, summarizes the points of agrecment and divergence in them. 
Tt is thus made out that he was a Brahman by birth, very learned in Brahminical lore, and an active 
controversialist against the Buddhists in the early part of his career. He became a convert to 
Buddhism and a priest of his new religion. He was, according to Burmes2 authorities, a native of 
Thaton near Martaban, while some other sources make him a resident of Magadha. He was, 
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deputed to Ceylon to bring a Pali version of the commentaries on the three Pitakas of Buddha d the 
benefit of Burma according to some accounts and to India according to other accounts. 1 D c ४१ 
he composed the Visuddhimagga and is stated to have copied, translated and commented upon a Host 
of Buddhist works. Tn his later life he is said to have introduced the written texts and commen (81105 
of the Pitakas in Burma. A summary of the dates assigned to Buddhaghosha is given and it is stated 
that leaving the extreme improbable dates they extend from 386 A.D. to 557 A.D. and group t hem- 
selves about the reign of the king Mahanama of Coylon. James Gray in the Buddhaghoshuppatti 
edited and translated by him (1892, Luzac and Co., p. 26) concludes, after considczing all the available 
legends and chronicles regarding Buddhaghosha, that the Talaing records are the most trustworthy 
and that the main facts according to them are :— 


* Buddhaghosha was a Brahman born in Thaton. He was an inmate of the Kelasa monastery , 
and in A.D. 387 he was deputed to Ceylon by King Thin-li-Gyaung (Dhammapala) in order io 
bring away a copy of the Buddhist Scriptures. At Basscin, he took ship for Tamalitti, the Indian 
port, and first went to Gaya by the Gangetic route, to obtain drawings of the principal sacred sites. 
He returned by the same route and proceeded to Ceylon where he stayed for three years. He 
composed the Visuddimagga while at Anuradhapura, and, on his return to Thaton, brought a complete 
copy of the Pilakas with their commentaries as well as other works in the Telaing characters. " Alist 
of his works is given in this book of Mr. Gray as well as in the Indian Antiquary article referred to above. 
But the name of the Padyacudamani is not found in either list. In an article on “ Buddhaghosha and 
Fa-Hian” in The Ceylon Antiquary and Literary Register of October 1915 (Vol. I, Part II.) Mr. John 
M. Senavaratne refutes Mr. Gray’s view regarding Budhaghosha’s date and maintains that Fa-Hian 
visited Ceylon in 412 A.D. and Buddhaghosha visited: Ceylon in 483 A.D. Mr. Takakusu, in his 
article on * Paramartha's Life of Vasubandhu " in the Journal of the Royal Asiatic Society of Great 
Britain and Ireland, January 1905, says that the Samantapasadika of Buddhaghosha was translated into 
Chinese by Sanghabhadra in 488 A.D. 


From a comparison of the Padyacudamani with the Raghuvamsa and the Buddhacarita with particular 
reference to the description of similar or same things or situations, one is struck with the profuseness 
with which Buddhaghosha handles the subject. He gives a large number of details or illustrations 
to impress the ideas he wants to convey—Vide I, 51, 63 ; III. 33, 46. The prosession of the young 
prince with his newly wedded wife through the streets of his capital town is described in the 
Raghuvamsa VTI. 4 to 15, in the Buddhacarita III. 13 to 24 and in the Padyacudamani TV. 55 to 83. 
In the Raghuvamsa, VIT. 5 states that the women assembled after leaving off their usual work on the 
tops of houses to gaze on the prince, showing thereby their eagerness, which is detailed in stanzas 
6 to 10 of the VIIth Sarga. In the Buddhacarita stanza IIT. 13 statesthat women went to the tops of 
houses to see the prince ; stanzas 14 to 17 show their eagerness and the desire to avoid disappoint- 
ment ; stanzas 18 to 22 show the nature of the crowd that assembled ; and stanzas 23 and 24 
represent their opinion about the beauty of the prince. In the Padyacudamani IV. 55 is almost 
a paraphrase of VIL. 5 of the Raghuvamsa and stanzas IV. 56 to 62 give, in a more detailed way, the 
haste and the eagerness of the women. Both Kalidasa and Buddhaghosa refer to the flower ei 
not worn by a lady, the incomplete decoration of the eye with the collyrium, the droppin à of the 
waist-belt, etc. Kalidasa's description is exquisitely refined and beautiful, and See the 
mind's eye a picture of the details desired to be described. Asvaghosa's description involves a conceit 
in every stanza describing a detail. Stanza VII-ll of the Raghuvamsa and stanza IV. 63 a E 
Padyacudamant describe the thickness of the crowd that assembled to witness the ees m f 
prince. Again, in VIT. 12 of the Raghuvamsa the intentness of the women's gaze is con 
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This fact is elaborated with many conceits in stanzas IV. 65 to 68 and is continued up to stanza 77 
in the Padyacudamani. Further the opinion of the women about the beauty of the prince is told i 
a clever and telling manner in three stanzas, viz., VII. 13 to 15 in the Raghuvamsa and in a simple 
manner in II. 23, 24 of the Buddhacarita. The same thing is told in a highly artificial and embellished 
style in IV. 78 to 82 of the Padyacudamani. Illustrations similar to the above may be worked out in 
the case of the other descriptions of same or similar things of which a list is given separately. 


The peculiarity in the diction of this poem shows that the work was composed at a time later 
than Kalidasa. A list of the words which are not found cither in itself or in its special meaning 
in the Namalinganusasana is given. Almost, all the Alankaras defined in later works are represented 
by illustrations in this poem. 


METRES USED—As in the standard Mahakavyas, the coacluding stanzas of Sargas are in 
different metres from those of the rest in the Sargas. The following metres are used :— 


इन्द्रवज्या, मालिनी, वसन्ततिलक, वियोगिनी, उपजाति, शालिनी, मन्दाक्रान्ता, शार्दूलविक्रीडित । 


The whole of the ninth Sarga is, like the second Sarga of Magha’s Sisupalavadha, written in the 
Anustubh metre. Stanzas II. 2 to 7 are composed of only two compound words each. 


A careful comparison of the Padyacudamani with the Buddhacarita and the Raghuoamsa on the one 
hand, and the Kiratarjuniya and the Sisupalavadha on the other, would lead to the conclusion that 
while the Padyacudamani should have been considerably later than the Raghuvamsa and the Buddhacarita, 
it might well be assigned to the period of Sanskrit poetry and poetics to which Bharayi, Dandin and 
Magha can be assigned, viz., 5th Century to 7th Century A.D. As may be made out from the 
references given in paragraph 6 supra, there is a consensus of opinion in favour of assigning Buddha- 
ghosha to the latter part of th 5th Century A.D. This date for the author of the Padyacudamant 
comes into conflict with Dr. Macdonell’s date of Kalidasa, viz., the beginning of the 5th Century 
A.D. and would appear to strengthen, to some extent, the view maintained by Mr. S. Ray, M.A., 
in his learned and critical introduction to his edition of the Sakuntala—1916, Calcutta, that 
Kalidasa on the strength of the Bhitamedallion and such other evidences should be placed early in 
the First Century B.C. between Asvaghosa (79 A.D.) and Asoka (227 B.C.). 
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ASCARYACUDAMANI* 


गुणा: प्रमाणं न दिशां विभागः 
Saktibhadra s Ascaryacudamani, I. 3. 


Provenance tells not ; nor does aught else ; 
But sterling worth it is that tells. 


With these significant words of the author himself, it would be appropriate to announce thc 
Devanagari edition of Saktibhadra's Ascaryacudamani, with a good commentary, which is brought 
out for the first time in a complete and handy form by the Proprietor of the Sri Balamanorama 
Press, Mylapore, Madras. 


The Commentary 


No definite information is available about the commentary on the Ascaryacudamani, except 
that the commentator describes himself thus in the colophon at the end of p. 237. 


भारद्वाजग्रामवासी कुमारिलमतातुग: । 
विप्र: कश्चिच्छक्तिभद्रकृतं व्याकृत नाटकम्‌ ॥ 


From the remaining verses of this colophon, it is made out that he is a devout Rama-bhakta and 
that Sankara is the name of the scribe who transcribed the commentary. It is scholarly and lucid, 
and elucidates in an able manner several charming passages and situations in the text. There are 
several quotations in the commentary from great works in Poetics like the Dhvanyaloka (p. 44), 
the Dasarupaka (pp. 4 and 62), the Kavyaprakasa (pp. 62 and 200) and the Alankara-sarvasva (p. 90). 
The Mimamsaka in the commentator comes out for instance at p. 14, where he uses the maxim 
पाठक्रमाद्थक्रमो बलीयान्‌ and at p. 160, where he quotes from Kumarilabhatta’s Slokavarttika, the verse 


उपायानां तु नियमो नावश्यमवतिष्ठते । 
उपादायापि ये हेयास्तानुपायान्प्रचक्षत ।। 


‘That he was conversant with the Yoga and Vedanta systems is clear at pp- 20, 51 to 53 and 237. 
That he was greatly influenced by Srimadbkagavata and perhaps also by 
Narayanabhatta of Malabar (A.D. 1590) is evident from the extracts from Srimadbhagavata at 134 
and 208. There are good reasons to believe that scholars and students anus will m i this 
commentary greatly informing and useful in studying and appreciating the Ascaryacudamani. 


Saktibhadra 


Though Saktibhadra, the author of the Ascaryacudamani, is held in hi T 
2 = > n high e ; kr 
scholars of Malabar, as a well-reputed dramatist of a high ord Bre cuente. Sanskrit 


। 5 er, most of the scholars outside e 
know very little of him, except perhaps to the extent to which his name happened nA ल 
men 


the JVarayaniya of the famous 


* Introduction to Saktibhadca's Ascaryacudamani, Sri Balamanorama Press, Ed. 1926 
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in the pcs of the recent controversy regarding the authenticity of the plays ascribed to Bhasa 
in the Trivandrum Sanskrit Series. A popular tradition current in Malabar represents 
Saktibhadra as a pupil of Sri Sankaracharya (circa A.D. 788-820) ; and if this tradition could be 
trusted, i the great Vedantic teacher saved the Ascaryacudamani from complete loss by reciting it from 
his prodigious हक आग when the work was accidentally burnt. It is obvious that, according to this 
tradition, Saktibhadra should be assigned to the लात of the cighth or to the beginning of the ninth 
century A.D. There are no positive evidences which militate against this date. However, no 
reference to or quotation from the Ascaryacudamani is found in any of the well-known treatises in 
Poetics from Bhamaha down to Panditaraja Jagannatha : and this negative observation applics 
equally well to many a drama of the Kerala stage, admittedly authentic and otherwise, such as 
the Tapatisamvarana and the Subhadradhananjaya of Kulasckhara and most, if not all, of the thirteen 
plays attributed to Bhasa by the esteemed editor of the Trivandrum Sanskrit Series. From the 
accounts of the Kerala stage given by my former pupil—Mr. K. Rama Pisharoti, M.A., 
and Mr. A. Krishna Pisharoti, in their contribution entitled ‘ Bhasa's works. Are they genuine ? ? 
to the Bulletin of the London School of Oriental Studies TIL.i.pp. 107-117, and also from Mr. A. Krishna 
Pisharoti’s pamphlet (Sridhara Powe: Press, Trivandrum, 1925) containing a criticism of Bhasa's 
works, it can be easily gathered that during the reign of Kulasekahara Varman who was the author 
of the two plays—Tapatisamvaranam and Subhadradhanjayam and of the Ascaryamanjarikatha, two 
histrionic directories called the Kramadipika and the Altaprakaram were prepared. In the latter of 
these two directories fourteen plays are referred to, of which the first five are the Tapatisamvarana 
and the Subhadradhananjaya of Kulasckhara Varman, the Nagananda of Sri Harsa, the Ascaryacudamani 
of Saktibhadra and the Kalyamasaugandhika of Nilankantha, the sixth called ,Sri-krsna-carila being 
anonymous, and the remaining cight corresponding to eight of the plays ascribed to Bhasa in the 
Trivandrum Sanskrit Series. According to the latest investigation of the history of the three Kerala 
Kulasekharas by Mr. A. S. Ramanatha Aiyer, B.A., M.R.A.S., Trivandrum, (vide pp. 109 to 115 
in the Summaries of papers contributed io the Madras session of the All-India Oriental Conference, 
1924, and also Vol. V, Part II of the Travancore Archaeological Series) Kulasekhara Varman, 
the author of the Tapatisamvarana and other works, was different from Kulasckharalvar and might 
well be assigned to A.D. 935-955. Thus the Ascaryacudamani might well have been considerably 
earlier than the beginning of the tenth century A.D. Perhaps the a CURE the other work 
called Unmadavasavadatta, to which Saktibhadra refers in the prologue of the former as one of his 
writings were some of the oldest plays produced in South India. This accords well with what the 


Nati exclaims at page 8 of the Cudamani : 
आर्य, अत्याहितं खल्वेतत्‌, आकाशं प्रसूते पुष्पम्‌, सिकतास्तैलमुत्पादयन्ति, यदि दक्षिणस्या दिशः आगतं नाटकनिबन्धनम्‌ | 
The Nati’s observation in this strain would be a gross perversion of truth if King Kulasekhara had 


already produced his two plays— Tafatisamvarana and Subhadradhananjaya. Some of Saktibhadra's 
> of Kalidasa and Bhattanarayana. For instance, 


verses remind us of parallels in the works 
Saktibhadra’s verse, 
गणा: प्रमाणं त दिशां विभागः निद्रर्शनं नन्विदमेव तत्र । 
स्तनद्वये ते हरिचन्दनं च हारश्च नीहारमरीचिगौरः ।। 
' Cudamam, p. 9 
scems to be modelled after Kalidasa’s 
पुराणमित्येव नः साधु सर्व न चापि. सर्व नवमित्यवद्यम्‌ | 
` सन्तः परीक्ष्यान्यतरद्‌ भजन्ते मूढः परप्रत्ययनेयवुद्धिः ॥ 
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in the Malavikagnimitra. Similarly the verse, 


चरणनलिनसाध्यं यानमाहार्यमम्भ: 
शयनमवनतिपृष्टं मण्डनं स्नानमात्रम्‌ | 


तव तरुणि तथापि त्वं श्रिया चक्षुषी मे 
हरसि पुरमयोध्यामावसन्तीव चित्रम्‌ ।। 


at p. 57 of the Cudamani (IT. 4) appears to be closely similar to Kalidasa’s 


सरसिजमनुविद्धं शैवलेनापि रम्यं 

मलिनमपि हिमांशोलंक्ष्म लक्ष्मीं तनोति | 
इयमधिकमनोज्ञा वल्कलेनापि तन्वी 

किमिव हि मधुराणां मण्डनं नाकृतीनाम्‌ ॥ 


in the Sakuntala. ‘The parallelism between the following two verses is striking ; 


रक्षोवधाद्विरतकर्मं विसुज्य चापं 
गोधाङगुलित्रपदवीषु धृतव्रणेन । 
रेखातपत्रकलशाङिकतलेन रामो 
वेणीं करेण तव मोक्ष्यति देवि देवः d 
Gudamani, VI. 21. 


चज्चद्भूजभ्रमितचण्डगदाभिघात- 
संचूणितोरुयुगलस्य सुयोधनस्य । 


'स्त्यानापविद्धघनशोणितशोणपाणि- 
रुत्तंसयिष्यति कचांस्तव देवि भीमः ॥ 
Venisamhara, 1-2]. 
These parallelisms would tend to show that Saktibhadra is later than Kalidasa and Bhattanarayana. 
Saktibhadra’s association with Malabar is unmistakably betrayed in the use of the word ‘Sambandha’ 
in its special Malabar sense in Rama’s remark at p. 56 (II. 3/4) देवि, तया सह कुमारस्य सम्बन्धः कुतः ? 
In this connection it may be noted by the way that Dr. Keith in the footnote of p. 371 of the 


fattest of his works—viz., * The Sanskrit Drama ^—is confounding Saktibhadra’s Ascaryacudamant 
with Kulasekharavarman's Ascaryamanjarikatha. 


The Qhief Merits of the Ascaryacudamani 


If any excuse were needed for using the Ramayana-theme of perennial interest in the 
construction of the plot in this play, it might be easily said : 


यदि क्षुण्णं पूर्वेरिति जगति रामस्य चरितं 
गणैरेतावङ्भिजंगति पुनरन्यो जयति क: । 
स्वमात्मानं तत्तद्गुणगरिमगम्भीरमधुर- 


स्फुरद्वारब्रह्माणः कथमुपकरिष्यन्ति कवयः |) 
Anargharaghava, Act. T, . 
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Tt may not be an extravagant claim in favour of the Cudamani to say that it is the best of the Rama- 
plays, perhaps barring Bhavabhuti's Utlararamacarita in certain respects. As a finc and finished 
specimen of the Nataka type of dramatic composition, it is refreshingly free from the features that 
contribute to the heaviness and unstageworthiness of certain well-known Rama-plays like the 
Anargharaghava of Murari and the Balaramayana of Rajasckhara. With a very agreeable quickness 
of action secured by the judicious adoption of the device of Ankavatara where appropriate, and the 
dropping of Viskambhas, except where they are necessary and with a well-adjusted time-clement, 
the Cudamani would stage best of all the Rama-plays: and this is perhaps the chief reason why it is 
so popular and esteemed so highly among the professional actors called Cakyars. The author begins 
the play with the Surpanakha-episode which is one of the two pivotal parts of the Ramayana, the 
other being the Kaikeyi-cpisode. 5 


From the delectationistic view-point of literary appreciation or from the standpoint of 
Rasapaddhati, a careful study of the Ascaryacudamani would make it manifest that it represents 
a special dramatic type in which the Adbhularasa is intended to be treated as the dominating 
motif. This is indicated by the name itself as suggested by the commentator at p.7: 


बीरकार्याद्‌भुतरसभूयिष्ठत्वेन आश्चर्यकराणां चूडामणिरित्याश्चर्य-चूडामणिरिति संज्ञा d 


Tn order to fully appreciate the force of this remark, onc has but to refer to certain significant portions 
of the play, as I—verse 6, III—pp. 88 to 91 and the concluding portion of Act VII from p. 220 
to the end. In the course of the development of the philosophy of Rasa, several attempts were 
made in the direction of synthesising the various Rasas. The more important results of 
such attempts were summed ‘up in four kinds of synthesis. Firstiy, there is the Karuna-synthesis 
which originated from Valmiki and found its culmination in Bhavabhuti’s एको रसः करुण एव 


on the practical side, and in Anandavardhana’s शोक: श्लोकत्वमागतः on the theoretical 


side. Secondly, there is the Santa-synthesis, which started perhaps from the Mahabharata, found 
its practical fulfilment in works like Asvaghosa’s Sariputrapralarana, Sri Harsa's Nagananda and 
Krsna-misra’s Prabodha-candrodaya, and received able advocacy on the theoretical side at the hands 
of the two greatest Alamkarikas—Anandavardhana and Abhinavagupta. Thirdly, there is the 
Srngara-synthesis, which firmly rooted in human nature itself since the beginning of creation, 
reached its acme of spiritual refinement, on the practical side, in the self-effacing ideal of love 
delineated in an inimitable manner by the creative genius of great poets like Kalidasa and Bana, 
and, on the theoretical side, in the well-known dictum of the royal polymath, Bhoja ood 
रसोऽभिमानोऽहङकारः श्यृुडगार इति गीयते। And fourthly, there is the adbhuta-synthesis which, on the 
theoretical side, became crystallized in the views of Narayana and Dharmadatta referred to by 
Visvanatha in his Sahitya-darpana and in the views of Bhanudatta as expressed in his Rasatarangini ; 
lcd to the production of the wonder-dominated dramatic type 
nd the later Adbhuta-darpana of Mahadeva at the end of 
the seventeenth century. .In the sthapana, the Cudamani is ushered in as Saktibhadra’s wondrous 
chef-daeuvre. In the Parnasalanka (Act I), adbhuta-rasa sprouts up through the enchanting form 
assumed by Surpanakha (Verse 6, p. 14). In thc Surpanakanka (Act JD, a धर column of ths 
rasa rises up as may be seen in Rama’s rapturous admiration of Sita s char zs (verse 4, p.97). In 
the Maya-sitanka (Act III), this column assumes a kaleidoscopic form through which one could 
see several wonderful pictures, now in the wonderment of Rama and Sita at the sight of the wonderful 
crest-jewel (Ascarya-cudamant) and marvellous ring (dal 220 a र 
presented by the sages in the forest (p: 89) and now in the golden decr (pp. 91 2 )w pie ipods ee 
charms brought in their wake untold sufferings to Sita and Rama. In the Jatayuvadha 


21 


and which, on the practical side, 
represented by the older Ascaryacudamant a 
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ignored, but it is kept up by cleverly 


(Act. IV), the adbhuta-motif is not allowed to be completely 
the miraculous power of her 


presenting Sita as discovering Ravana disguised as Rama through 
Ascaryacudamani (pp. 134 and 135). In the Asokavanikanka (Act. V), through Ravana s mon- 
strous Vipralambha-abhasa and Sita’s gloriously chaste vipralambha the dominating adbhuta comes 
out brilliantly when Mandodari, astounded at Sita’s courage, exclaims : 
धीरा खल्वेषा, महाराजस्य शीर्ष पऊकमिव पादेन परिहरति | 
सत्यमिदानीं कौलीनं पृथिवीसुता सीता पद्मनाभो राम इति। 
—V. 30/31. 


In the Anguliyakanka (Act. VI), Hanuman, the very embodiment of all that is wonderful, presents 
the miraculous ring to Sita along with Rama’s message and wonderful crest-jewel ; and Sita her- 
self deseribes thus the full glory of the Adbhuta-anguliyaka— 
इदं लोकाभरणस्याभरणम्‌, इदं बाणासनगुणपरिखिस्तम्‌, इदं राक्षसमायापिशुनम्‌, इदं रजनीषु रत्नदीपः, इदं 
वदनालङकारविकल्पादर्शः | 
(VI. 14/15). 


In the beautiful unravelling in the denouement of Act VIT, the greatest wonder of wonders happens 
and Sita’s purity as the pre-eminent paragon of chastity is wonderfully vindicated by Sita gloriously 
going through the fire ordeal. That Saktibhadra’s poetry rises to a high level and that Vaidar- 
bhi riti with prasada and madhurya in main characterises his composition could be easily maintained 
by a reference to many a verse in the play. In particular, the following verses would appeal to 
Sahrdayas as charming specimens :— 
मार्गे fra तिमार्गमार्गणपरानाराधयन्तो मुनीन्‌ 
स्वैरं सेबिततीर्थसिन्धुपयसो दूरं निरस्ताधय: । 
मात्रा लक्ष्मण केकयेन्द्रसुतया व्याजेन नीता वयं 
स्वामुत्सृज्य धुरं भुवो मुनिवनं यातव्यमिक्ष्वाकुभिः।॥ (1. 14) 
साधारणी नयविदां धरणिः कलत्र 
मस्वाणि मित्रमरयः सहजाः सुताश्च । 


पापात्परस्य पतने नरकेषु लाभः 
दे चामरे च सितमातपवारणं च॥ (I. 17). 


अशङिकता शिथिलय पांसुधूसरे 

स्तनांशुकं शुकहरितं शुकालपे । 
बिशोषिताधरकमलं विसर्पता | 

afam तव मुखगन्धवाहिना ॥ (1. 22). 


इन्द्राणीमहमप्सरोभिरनयं कारागृहे गण्यतां 
संहारो जयता दिशो दश मया स्त्रीणां कृत: पुष्पके | 
कंलासोड्धरणेऽपि वेपथुमतीमद्राक्षमद्रेः सुतां 


दृष्टं तासु न रूपमीदृशमहों efe सार्थकम्‌ ॥ (111. 20) 
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G? 


अविवेकमनावेक्ष्यमदाक्षिण्यमनूजितम्‌ । 
धिगहं जन्म नारीणां यन्मामेवं प्रभाषसे ॥ (111. 30). 


कनकहरिणः क्वेयं भूमिः क्व चेत्यविचारयन्‌ 
अपि निशितधी रामो रामावचः प्रतिपन्नवान्‌ । 
इति कृतधियामासं हास्यः कृतं कृतचिन्तया 
प्रभवति कुतोऽनर्थः प्रज्ञा न चेदपथोत्मुखी ॥ (111. 42). 


पुष्पायुधप्रतिम पुष्पकनामधेया 
सेयं विमानवसतिर्वसते गुणानाम्‌ । 


यां स्वीकृतत्रिभुवनामपि सावकशाम्‌ 
आशामिवाहुरपरस्य परिग्रहाय ॥ (श्या. 31). 


Saktibhadra stands well the test of the poetic touchstone of gadya in his beautiful, terse and 
sententious prose, as may be seen from the following extracts : 


न समाधिः edit लोकज्ञ:। 1.8/9. 
आयं, कि स्नेहः तुलयति गुणदोषान्‌। T- 10/11. 
कथमौष्ण्यमर्नेश्छाद्यते ? Il. 17/18 


अयमनिर्वन्धविषयो राशिः। 111. 9/10. 


समाधी रक्षितं स्त्रीजनं न वाणाः। 111. 31/32. 
यदेष वालेन वद्धो मुसलेन हुन्यते। V. 7/8. 
कथं वाल्मीकात्‌ः हार उत्पद्यते? VI. 5/6. 


पयो mer परिशङक्यते । तामिश्रं हिरण्यं हिरण्यरेतसमहेति । कथं दीपिकां तमः न ? 
VII. 30/31. 


That considerable skill is shown in realistic characterisation : is evident from the delineation 
of Rama’s character particularly in Act I, of Ravana's character in Act हल of the characters 
of Laksmana and Sita throughout. Where the author deviates from joe onem in the con- 
struction of plot, he shows sound judgement as may be made out from the T: Te of Taa 5 
Cudamani and Anguliyaka into Ascarya-cudamani and Adbhutamguliyaka an do the clever 
a is rendered least objectionable by Ravana approaching her under 


. H 2 9, jor 
manner in which Sita’s abductioi yan ning = 
E announcement of Bharata’s kingdom being in danger. 


Rama's disguise and misleading her by a false 


The Bearing of the Cudamani on the Bhasa-Controversy 


In their contributions referred to, Messrs. A. Krishna Pisharoti and K. Rama Pisharoti mention 
Saktibhadra's Ascarya-Cudamani in the course of the discussion of the authenticity of the thirteen 
plays ascribed to Bhasa in the Trivandrum Sanskrit Series. It is interesting to notice that the 


Cudamani exhibits a number of dramaturgic features quite similar to those noted and relied upon 
a 
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by Mahamahopadhyaya Ganapati Sastriyar in the course of his endeavour to ascribe to Bhasa, 
the Svapnavasavdaatta and twelve other plays edited by him. In the Cudamani also; the prologue 
opens with the sentence नान्ययन्ते ततः प्रविशति सूत्रधारः, the word Sthapana is used for Prastavana 
and the prologue closes with a reference to the character about to enter, after the remark 
अये, कि न्‌, खल्‌ सयि विज्ञापनव्प्रग्रे शब्द इव श्रूयते ? अङ्ग, पश्यामि which occurs in the same form in 
nine out of the thirteen plays. Tt would be very useful to note that the traditional view which 
distinguishes between Nandi Sutradhara and Sthapaka or Katha Sutradhara, and which is reliably 
recorded by Visvanatha in the sixth chapter of his Sahityadarpana, would throw considerable light 
upon the problem connected with the special dramaturgic feature that the Cudamani and the 
Bhasa plays of Trivandrum opea alike with नान्द्यन्ते ततः प्रविशति सूत्रधार: and would show how the 
attempt to use this feature in ascribing the Trivandrum plays to Bhasa is futile. There arc 
interesting parallelisms between the Gudamani and Abhisekanataka in particular. For instance, compare 


यमवरुणकुबेरवासवादीनमृतभुजो जितवान्भवानयत्न: । 
कथमिव शिथिलीकृतः समाधि: कुसुममयैः कुसुमायुधस्य बाणे: 11 


Ascaryacudamani V. 13. 


with, 


यमवरुणकुबेरवासवाद्चैस्त्रिदशगणैरभिसंवृतो विभाति । 
दशरथवचनात्‌ कृताभिषेकस्त्रिदशपतित्वमवाप्य वृत्रहेव ॥ 


in the Abhiseka (page 74) ; जयतु स्वामी, जयतु महाराजः etc., at p. 177 and जयतु कारणमानुषो 
रावणान्तकः at p. 224 ofthe Cudamani with the corresponding portions of the Abhiseka (p. 73) ; and, 
अस्या: पतिव्रतायाः छन्दम्‌ अनुतिष्ठ in the Cudamani (p. 219) and the preceding sentence with the 
corresponding sentences in the Abhiseka (pp. 69 and 70). It would be interesting to observe 
here that a characteristic deviation from Bharata’s dramaturgic rule forbidding 
of death or fight on the stage, is found in the scene of Jatayu’s fight with Ravana in the fourth Act 
of the Cudamani, as in the Abhiseka and the Urubhanga,. In an old injured Sritala ms. of Malabar 
in the Government Oriental Manuscripts Library, Madras, bearing D.C. No. 12492, it 
perhaps be of special significance to one familiar with the Cakyar tradition of Ker. ; 
works, which show striking similarities, viz., the Cudamani, the Abhiseka a 
comprised. These considerations might easily lead one 
that adopted by the learned editor of the Trivandrum plays, to say, though without sufficient 
warrant, the Saktibhadra * himself was the author of all these three plays. 
of argument, if stretched a little further might make Saktibhadra res 
gandharayana. Or it may be conjected that Unmadavasavadaita is but a 
Jaugandharayana, as the former title only refers to Yaugandharayana’s ruse of feigned mad for 
bringing about Vasavadatta’s marriage and Vatsaraja’s release, which form the chief ele य of 
the plot in the Pratijna—Or again, there is the further possibility that the ए 
identical with the ms. in the Government Oriental Manuscripts Library, Madras ठ s 
R. No. 2784, which is an incomplete play breaking off at the beginning of the fourth Act ae 


the presentation 


would 
ala that the three 
nd the Pratima, are found 
, adopting a line of argument similar to 


Perhaps a similar line 
ponsible for the Pratijnayau- 
nother. name of the Pratijna- 


, is similar 


1 Obviously Prof..Sastri does not mean to say that they are actually plays of Saktibhadra, H = De 
out the weakness of the arguments in favour of Bhasa’s authorship of these plays.—Ed, ^ Fie only wants to point 


D 
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in plot, style and spirit to the published Pratima-nataka and is tentatively called the Vinavasavadattal, 
though this title does not occur anywhere in the body of the work itself. But in the present state 
of our knowledge it is not possible to lift up any of these statements above the sphere of a reasonable 


ESS 
guess’. 


In this connection, it must be stated, though it may be looked upon by some as an act of impious 
heresy, that the arguments so far advanced with reference to the Bhasa-controversy by the learned 
editor of the Trivandrum Sanskrit Series and those who have swallowed some of his views are jejunc 
and inconclusive, and in some places wholly untenable. At the present stage of the discussion 
relating to the Bhasa-problem, it is hardly necessary to point out that the way in which Maha- 
mahopadhyaya Ganapati Sastriyar would rely upon the use of several un-Paniniyan forms in the 
Trivandrum plays as evidences of their pre-Paniniyan origin cannot be approved by critical scholars, 
for the obvious reason that these un-Paniniyan forms might as well have been the solecistic lapses 
of the professional Cakyars who interfered with or were themselves responsible for, the composition 
of these plays ; and that these Cakyars were prone to such lapses is testified to by the following 
reference to their inadequate literary equipment at the end of the commentary on Bodhayanakavi’s 
Bhagavadajjuka, recently published by Mr. Anujan Accan of the Paliyam Manuscripts Library, 
Jayantamangalam, Malabar : 


तदपि कृणशाशयावशकुशीलव-मात्रहिता | 
यदि तु भविष्यतीयमियता सफलेव कृति: ॥ ` 


Nor would it be difficult to meet the argument that Bhamaha utilised the plot of the Pratijna-yaugan- 
dharayana in illustrating Nyaya-virodha in the fourth chapter. of his Kavyalankara, by suggesting 
with better reasons, that Bhamaha was referring probably to some old work like the Brhatkatha 
and was not presupposing the Pratijnanataka, precisely on the ground that an attempt is made 
in the Pratijna to remove the chief defect pointed out by Bhamaha, through placing the artificial 
clephant in. a dense forest of Sala trees beset with darkness. My esteemed friend —Mahamaho- 
padhyaya Ganapati Sastriyar—is making Kautalya quote in the third chapter of the 10th Adhi- 
karana of the Arthasastra, the verse 


नवं शरावं सलिलैः सुपूर्ण सुसंस्कृत दर्भकृतोत्तरीयम्‌ । 
तत्तस्य मा भून्नरकं स गच्छेद्‌ यो भर्तृ पिण्डस्य कृते न युध्येत्‌ ॥ 
etc., from the fourth Act of the Pratijnayaugandharayana. But according to a tradition, which is cer- 
tainly more reliable than the guesses in the published introductions to the Trivandrum plays, and 
which is recorded in an old commentary on the Arthasastra called Nayacandrika by Madhavayajvan, 
this verse qd शरावं ctc. and the previous verse— 
यान्‌ यज्ञसङघैस्तपसा च विप्राः cafe: पात्रचयैश्च यान्ति | 
क्षणेन तानप्यतियान्ति शूराः प्राणान्‌ सुयुद्धेषु परित्यजन्तः di 


were taken from some Purana in which they happened to be put into the mouth of Manu. Atten- 
tion is invited to the subjoined extract from p. 180 of Volume II of the Punjab Sanskrit Book depot 


3 Acts LH EU VI of this play were published by the K.S.R. Institute, edited by Dr. C. Kunhan Raja as 
Supplements to J.O.R. Madras. I-V (1927-31) and X (1936). A revised fuller Edn. containing Acts I-VIII was brought 
out by the Institute in 1962 (Ed. by K.V.Sarma). : : : 

2 The proposed idsntity of Unmadavasavadatta and Vinavasavadatla is however not possible. For apart from other 
reasons, Saktibhadra mentions the Unmada as one of his Kayyas—Ed. 
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edition of the Arthasastra, which contains a portion of the Nayacandrika as found in an incomplete 
manuscript of that learned commentary belonging to the Government Orinetal Manuscripts Library, 
Madras. 


| मनुनी (गी)तावपि मनुगीततया पुराणेऽपीत्यर्थः । यान्‌ यजञेत्यादि । ऋतुशतकरणेनापीति भावः। तपसेति, 
आध्यात्मिकदुःखसहिष्णुत्वेन। पात्रचयैश्चेति, पितृमेध इति भावः। सुयुद्धेनेति, धर्मेणेत्यर्थः | 


नवमित्यादि । सुसंस्कृतर्मिति, कुलादि(रि)ति शेपः। तत्तस्य मा भूदिति, तदपि तस्मै न देयमित्यर्थः | 
शलोकद्व्येन क्रमात्‌ योद्धुः स्वर्गतिः, अयोद्धर्नरकपातश्च उकताविति ग्राह्यम्‌ | 


Krom this extract it may be made out that the original text of the Arthasastra quotes the 
two verses “यान्‌ यज्ञसङधैस्तपसा च विप्राः and नवं शरावं सलिलस्य पूर्णम्‌ cte, as from 
a Purana, and that, according to the .Vayacandrika, the reading in the Arthasastra should be 
मनुगीतावपि शलोको भवतः-यान्‌ यज्ञसङधैः cte, and “aq शरावं ९८. `. It is seen from thc intro- 
duction to the Trivandrum edition of the Arthasastra that the learned editor of the Trivandrum 
plays used the Nayacandrika in preparing his commentary on that work. It is indeed disappointing 
to sce that the Trivandrum edition of that work nowhere takes note of this important information 
j about the source of the verse qa शरावं सलिलस्य पूर्ण etc., which is furnished in the Naya-candrika. 
| That there must have existed before the eleventh century A.D. a Svapnavasavadatta which 
1 in plot and dramatic structure, was very similar to the Svapnavasavadatta published in the Trivandrum 
Sanskrit Series is evident from the extracts from Saradatanaya’s Bhavaprakasa and Bhoja's Srngara- 
prakasa which were brought to the notice of scholars in the J.R.A.S. October issue of 1924. But 
the variations found in the published Svapnavasavadaita as compared with the account of that work 
in the Bhavaprakasa and as compared with the references to a Svapnavasavadatia, in the Natyadarpana 
and the .Vatakalaksanakosa, to which Professor Sylvain Levi drew attention in the Journal Asiatique 
for Octobsr-Desember 1923, are quite enough to convince an unbiassed person of the text of the 
Trivandrum Svapnavasavadatta being different from, though perhaps a stage recension of some old 
work of that name. Abhinavaguptacarya quotes at p. 152 of his Locana (Nirnayasagara Press edition) 
the following verse as from the drama called Svapnavasavadatia :— 


eet“ ee 


i सड्चितपक्ष्मकवार्ट नयनद्वारं स्वरूपताडेन | 
HE उद्धाट्य सा प्रविष्टा हृदयगृहं मे नुपतनूजा 1 


This verse does not admittedly find any place anywhere in the Svapnavasavadalia of the Trivandrum 
Sanskrit Series. The learned editor of that series, undaunted even by the great name of Abhinava- 
guptacarya, goes to the length of attributing a bad mistake 10 the great author of the na sin 
order to allow the Trivandrum play to claim the much-coveted parentage of Bhasa. This is apt 
to be felt by some as nothing short of impertinence, particularly when we remember that Abhinava- 
guptacarya’s great authority cannot be impugned without very strong grounds by any scholar, 
however eminent or sturdy a champion he may be of the authenticity of the Bhasa-natakacakra of 
Trivandrum. It must be remembered that Abhinavagupta is quotin 
the drama called Svapnavasavadatta, in illustration of a defezt referred t 
following extract would show : 


hi 


g the verse in question from 
9 by Anandavardhana as the 


PECTED: 


i 


दृश्यन्ते च कवयोःलडकारनिवन्धनेकरसा अनपेक्षितरसाः प्रबन्धेष | 
Dhvanyaloka, p. 151. à 


(Nirnayasagara Press editon.) 
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A great writer like Abhinavagupta cannot be easily taken to have committed an error, parti- 
cularly when he is quoung a passage for adverse comment. Abhinavagupta is quite familiar with 
Bhasa as a Mahakavi, as the following extract will show. 

i अधुना UR लक्षयति--अथ रौद्रो नामेति। आत्म (नाम ) -ग्रहणस्यायमाशयः-अन्यायकारिता प्राधान्येन 
क्रोधस्य विषयः। तादृशि च जने सर्वोऽपि मनोरथैरपि रुधिरपानमपि नाम कुर्यात्‌ । , तथा चाह लोकः - यदि 
लभ्येत, तत्तदीयं रुधिरमपि पीत्वा न तृप्यते। महाकविना भासेनापि स्वप्रबन्धे wan | 


वरैतायुगं (न खलु) तद्धि न मैथिली सा 
रामस्य रागपदवी मृदु चास्य चेत: | 
लब्धा जनस्तु यदि रावणमस्य कायं 
्रोत्कृत्य तन्न तिलशो न वितृप्तिगामी ou 


Page 255, Vol. I. of the Abhinavabharati, Ms. in the Madras 
Government Oriental Manuscripts Library. 


Again, while commenting upon the verse, 


क्वचिद्‌ धर्मः क्वचित्‌ क्रीडा क्वचिदर्थः क्वचिच्छमः | 
क्वचिद्धास्यं क्वचिद्युद्धं क्वचित्कामः क्वचिद्रधः ॥। 
Natyasastra, I, 74. 


Abhinavagupta says in his Abhinavabharali : 


तथा क्वचिन्नाटके धर्मः प्रधानम्‌--यथा छलितरामे रामस्य अश्वमेधयागः, क्वचित्क्रीडा यथा स्वप्नवासवदत्तायाम्‌ । 
एवम्‌ अन्यत्राप्यनुसरणीयम्‌ । 


p. 37, Vol. I. — Abhinavabharatt, Ms. in the Government 
Oriental Manuscripts Library, Madras.? 


Krida or hilarious merriment is the chief feature of the drama called Svapnavasavadatta according to 
Abhinavagupta. Would not this conclusively establish that the Svapnayasavadatia known to 
Abhinavagupta must be materially different from the  Trivandum play of the same 
name ? Tt is worthy of notice that the verse वेतायुगं तद्धि न मैथिली सा. etc. quoted from 
Bhasa by Abhinavagupta is not found in any of, the published Trivandrum plays. In 
the article by Mr. C. R. Devadhar on ‘ the plays attributed to Bhasa, their authenticity and merits’ 
contributed to the Annals of the Bhandarkar Institute, Poona. Vol. VIT. parts I and II. p. 64, after 
a careful course of reasoning, the conclusion has been reached and rightly, I believe, that © the 
Carudatta represents a very crude abridgement possibly made for stage performance of that best 
specimen of the Indian theatre, the Mrechakatika”. Tt would be uscful in this connection to note 
that Mahasena’s queen often behaves like an elderly Malayali lady in the Pratijnayaugandharayana ; 
that she uses the word Sambandha in the peculiar Malayali sense at p. 37 of the Trivandrum Series 
edition of the play, when she enquires कि सम्बन्दो णिच्चिदो and that Yaugandharayana plays 


the role of a Malayali when he says at the end of the work (p. 73) एवं सम्बन्धं मन्यते महासेनः । 


= ES MOT TERR ee 
1 G.O.S. Vol. I. 1956 Ed. p. 319. 
* [bid. p. 38, 


https://archive.org/details/muthulakshmiacademy 


SSS RT SAREE E 


ETRE TEC STILE 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


168 KUPPUSWAMI SASTRI.BIRTH-CENTENARY VOLUME 


तेन ह्यानोयतां TET: | It would likewise be of advantage to observe that at p. 20, line 2 of the. 


Avimaraka (Trivandrum Sanskrit Series), the phrase बहुभिरुपायविचारितम्‌ seems to be used 
in the pecuiar vernacular sense of the Malayalam language and that at p. 108 of this play, the excep- 
tional degree of solicitude and respect for the matula shown in the duplicated abhivadana which 
Avimaraka offers to his matula at the nirvahana stage clearly betrays the influence of the Marumak- 
kattayam custom : Considerations such as these must be enough to induce any level-headed scholar 
to appreciatively welcome the suggestions made by Mr. K. Rama Pisharoti, M.A., in his recent 
paper on the Bhasa-problem, to rename the Bhasa-nalaka-cakra as the Kerala-nataka-cakra, ov to amend 
the proposed name as the Gakyar-matakacakra. The eminent editor of the Trivandrum Sanskrit 
Series has to his credit too great and admirable an output of editorial achievement in several direct- 
tions other than the Bhasa-plays, for him or any of his admirers to feel solicitous any longer of the 
Bhasanataka-cakra being guarded against any attempt to divest it of the dubious privilege of the 
highly uncertain parentage of Bhasa. It is hoped that this edition of the Ascaryacudamani and 
a careful consideration of the points noted above, would convey a warning to those who are 
interested in Indology, against the snares and pitfalls of the mytho-poetic muse snugly ensconced behind 
what, in Baconian parlance, might be described as the Indological idol, which has been erected 
within the last one decade of this century through the combined efforts of many a well intentioned 
and well-reputed pro-Bhasa scholar in the shape of the Bhasa-plays of the Trivandrum Sanskrit 
Series. 
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SRI HARSA'S NAISADHAM* 


Sri Harsa is the author of thc Naisadhiyacarifa which is one of the most important mahakavyas, 
the study of which is insisted upon, in the traditional method of Sanskrit language and literaturc. 
From internal as well as external evidences, it is evident that Sri Harsa flourished in the latter half 
of the twelfth century A.D. under Vijayacandra and Jayacandra of Kanauj. Of Sri Harsa’s metrical 
compositions, Naisadha is the best known and perhaps the biggest also ; and his greatest work, which 
stands out prominently as at once the most formidable and admirable monument of advaitic polemics, 
is the Ahandanakhandakhadya, popularly known as Khandana. While it is very easy to assign the 
highest position to Sri Harsa among Sastraic authors, more especially on the polemical side, it is 
not so casy to determine his exact position among Sanskrit poets. Tradition regards Sri Harsa as 
a Mahakavi, or one of the greatest kavirajas, as he does not hesitate to describe himself in the 
concluding verses of some of the cantos. "There is no doubt that he has exhibited in his Naisadha, 
a suDcr-abundance of poetic skill (sakti) and erudition (ayulpatli) —the two elements which, within 
appropriate limits, constitute the make-up of a genuine poct, Ifa sahrdaya could appreciate the 
pectry of nonsense, such as one finds in Sakara’s poetry in the Mrechakatika, it is scarcely difficult 
to see that tough-minded sahrdayas can easily find in Sri Harsa's JVaisadha a masterly specimen of 
the poetry of erudite oddity. It is in this sense that the Naisadha is sometimes described as 
a Sastra-kavya. Here, scholars are likely to be reminded of Bhamaha’s unforgettable observation :— 


काव्यान्यपि यदीमानि व्याख्यागम्यानि शास्त्रवत्‌ | 
उत्सव: सुध्रियामेव zer दुर्मेधसो हताः A 
Kavyalankara IL. 10. 


Bhatti, in his famous Bhatt:-kavya, challenged the above observation by Bhamaha, with 
a considerable measure of success, and produced what might be characterised as the highest type 
of the poetry of sausabdya, making the following remark at the end of his work :—- 


व्याख्यागम्यमिद काव्यमुत्सव: सुवियरामलम्‌ | 
हता दुर्मेध्रसण्चास्मिन्‌ fazfemremm sar i 


DBhalfikavya KALIL, 34. 


Bhatti’s remark applies to Sri Harsa’s JVaisadha, not merely from the view-point of Sausabdya, 
natu TK applies > 5 6120. si 
but also from that of versatile sastraic erudition. ‘The subjoined extracts from the end of the last 
canto of the Nelsadha may, with advantage, be studied in order to know Sri Harsa’s own estimate 
of his poem :— 


यथा Uae रमणी 


कुमाराणामन्तःकरणहरणं सत्र कुर्ते । 
मदुक्‍्तिज्चेदन्तमदयति annm fn 


FAST "नास SARASOTA: ॥॥ 


हू... V. Sasis ed. of Waisadhe, with Malbnathe’s cominenary published Wy 


# Foreword to Posh 


JR. S. Vadhyar, 1929. 
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दिशि दिशि गिरिग्रावाणः स्वां वमन्तु सरस्वती 
. तुलयतु मिथस्तामापातस्फुरद्धुतिङस्वराम्‌ d 

स परमपरः क्षीरोदन्वान्‌ यदीयमुदीयते 
मथितुरमृतं खेदच्छेदि प्रमोदनमोदनम्‌ ।। 


From the above extracts, it is evident that, if Sri Harsa himself were to characterise the fruitive 
mode (paka) of his poem, he would call it amrla-pzka, obsessed as he is with the puranic association 
of amrfa with a laborious process of churning. But Bhamaha’s disciples would like to bring the paka 
of Sri Harsa's poem under Aapittha-paka (the wood-apple fruition), which is described thus :— 


अहृद्यमसुनिर्भेदं रसवत्त्वे$प्यपपेशलम्‌ । 
काव्यं कपित्थमामं यत्‌ . , . . . . ... ॥ 
Kavyalankara. V. 62 


Some would describe the paka of the Naisadha as narikela-paka (cocoanut fruition) ; but this 
would necessitate Sri Harsa's poetry being placed, without adequate justice, on a par with Bharavi's 
poetry. While one might justly describe Bharavi's poetry thus :— 


स्फुटता न पदेरपाकुता न च न स्वीकृतमर्थगोरवम्‌ । 
one is greatly tempted to describe Sri Harsa's poetry in these terms :— 


स्फुटता कुपदेरपाकृता ह्यपि वा दुग्रेहवक्रसूक्तिभि: | 


In fact, it would be appropriate to characterise the paka of Sri Harsa’s poem as ausadha-paka, 
as the oft-quoted tag < Naisadham vidvad-ausadham™ indicates, and as the name Khandana-khanda- 
Khadya—which, in Ayur-veda, denotes a certain medicine-given to his greatest polemical work, 
may suggest. 


It is worthy of note that Sri Harsa belonged to a century, which was dominated by the vakrokti- 
type of poetry and in which posts of the vakrokti-school like Mankhaka, the author of the Srikantha- 
carita, flourished. Perhaps, for the reason that Sri Harsa himself was a votary of the vakrokti-school, 
his poem easily won the plaudits of the Kashmirian posts of the 12th century, as may be seen from 
the following extract from the 16th canto of the Vaisadha (V.131) : 


काश्मीरेमेहिते चतुदेशतयीं विद्यां faefscier 
काव्ये तद्भुवि नैषधीयचरिते सर्गोऽगमत्योडशः।॥। - 


In concluding this foreword, I am forcibly reminded of what my sahitya-vidya-guru (my late 
maternal uncle—Brahmasri Muttappa Sastri, alias Venkatasubrahmanya Sastri) used to remark 
about the ,Naisadha, in my boyhood, somewhat Waggishly as it may seem ; it may be put thus :— 
if Kalidasa's muse should be described as a padmini, if Bharavi's indus Sm be described as a यनी 

? 


if Magha’s muse should be describd as a cifrini, Sri Harsa’s muse might well b i 
, arsa d ini 
though capable of assuming the other forms also," E : E deem, 


Mallinatha's commentary, which is incorporated in this edition and wh 


uc Een ich follow t 
“ नामूले लिख्यते किञ्चित्‌ च्यते”, greatly enhances the value of this दाचा 


र s 3 a 9 edition. Thi 
volume contains only six cantos. It is hoped that this enterprising publisher of Palghat do 


issue equally cheap and handy volumes of the remaining cantos also of this famous Mahakavya. 
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NILAKANTHA-VIJAYA CAMPU* 


“सद्ध: कस्य हि न स्वदेत मनसे माध्वीकमृद्वीकयो: ” 


The prose-poctry genre of Sanskrit Literature called Campu is thus described as a delightful 
honey-grape mixture by the famous latter-day scholar and poet Sri Venkatadhvarin, himself the 
author of the Visvaguiadarsa—onc of the most popular Campus. This description may perhaps be 
considsred particularly felicitous and significant, without the least need for reservation, as applied 
to the Nilakantha-vijaya, among the numerous Campus preserved in Sanskrit Literature. Though 
the Sanskrit scholars of South India are fairly familiar with this brilliant and beautiful Campu through 
an old edition of the work in Grantha script, which has long been out of print, yet for want of a good 
Devanagari edition the majority of Sanskrit scholars in North India and elsewhere could not find 
casy access to this work. The proprictor of the Balamanorama Press, has now satisfactorily supplied 
this long-felt want by bringing out for the first time this Devanagari edition of the Wilakaitha-vijaya. 


From out of the early bzginnings of the prose-verse form of composition, prefigured in the Vedic 
Akhyanas, the Pali fatakas and the Sanskrit fables, that the Campu should have emerged as a recognised 
literary kind before the seventh century A.D. is quite obvious from the clear recognition of 
this type by Dandin in his Kavyadarsa—" गद्यपद्यमयी च्म्पुः ". However, the earliest of the Campus, 
which have been definitely known so far, are all of them mediocre production of the tenth century A.D. 
the Nala Camp::by Trivikrama Bhatta of A.D. 950, the Yasastilaka by Somadeva of A.D. 959, and 
perhaps also the fivardharacampu of Haricandra. Of these, though the last-mentioned work has 
ths greatest claim for intrinsic literary worth, none could be said to rise appreciably above the level 
of mediocritics and all seem to suffsr more or less through the Slesa and Citra obsessions resulting 
from unavailing and ill-proportioned attempts at securing Bana’s inimitable brilliance. If the 
later Ramayanacampu attributed to Bhoja, in spite of its lackadaisical style, and the much later 
Bharatazampu of Ananta Bhatta, in spite of its numerous solecistic lapses and queer conceits, still 
continu: to be popular among Indian Students of Sanskrit Literature, it is rather due to the perennial 
interest of the happy motif and theme of the monumental epics of Valmiki and Vyasa. The latter-day 
Visva-guaiadarsa of Venkatadhvarin is a very interesting, original and remarkable production of the 
Campu type which is sure to be appreciated by its readers as a repository of forcible but heavily riming, 
ornate but satirical gnomes put into.the mouth of a fictitious Swift-like misanthrope called Krsanu, 
agreeably diversified by the gencrous though laboured pronouncements of another fictitious character- 
Visvavasu. But the inquisitorial attitude generally assumed by Venkatadhvarin towards the 
contemporary communities of South India scems to have betrayed him not unoften in to an ill-disguised 
exhibition of a desire to provide in his Visvaguiadarsa something like a literary purgatory to the 
South Indian souls. The Milakantha-vijaya campu, happily free from these defects, a really delightful 
honey-grape mixture, was produced by Sriman Nilakantha Diksita in A.D. 1637-8, after the lapse 


of 4738 years in the Kali Era.- 
अष्टल्िशदुपस्कृतसप्तशताधिकचतुस्सहस्तेषु । 
कलिवर्षेषु गतेषु ग्रथितः किल नीलकण्ठविजयोऽयम्‌ ।। 20 |! 
: (नीलकण्ठविजय-आ. 12) 


* Preface to Balamanorma Press edn. 1924. 
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There are luckily available several important part iculars concerning the life and age of Sri Nilakantha 
Diksita. The following extract from the introductory canto of his Gazgavafarana may be perused 
here with advantage. 

मुनिरस्ति भरद्वाजः ख्यातस्त्रिभुवनेष्वपि | 

TARA जहौ रामोऽप्यरण्य भ्रमणइश्रमम्‌ ॥ 38 1 

तस्यान्वये महत्यासीत्‌ क्षीरोद इव चन्द्रमाः | 

श्रीकण्ठचरणासवतः श्रीमानप्पयदीक्षितः ।। 39 ।। 

अमोपणीयैरक्रय्यैरमूल्यैरमलीमसैः । 

यत्प्रबन्धैः शतेनैव भारती परिकमिता ।। 44॥। 

यं विद्म इति यद्ग्रन्थातभ्यस्यामोऽखिलानिति | 

यस्य शिष्याः स्म इति च शलाघन्ते स्वं विपश्चितः tl 45 i! 

नाकेऽपि सति देवानां माहात्म्यकलहे मिथः | 

वादः शाम्यति यद्वाचि विन्यस्य निखिलं भरम्‌ ll 46॥ 

तत्समानप्रभावस्य तदनन्तरजन्मनः । 

आसीदाच्चार्दीक्षतस्य पुत्रो नारायणाध्वरी ।। 48 d! 


जयन्ति तनयास्तस्य पञ्च सोभ्रावशालिन: । 
गर्भदासा महेशस्य कवयश्च विपश्चितः ।। 491 


तेषामहं द्वितीयोऽस्मि भूमिदेवीतनूभुवाम्‌ । 

नीलकण्ठ इति ख्याति नीतः शम्भोः प्रसादतः 1 50॥ 
वातिकाभरणग्रन्थनिर्माणव्यक्तनैपुणः | 

श्रीवेङ्ूटेशवरमखी शिष्ये मय्यनुकम्पते ।। 51॥। 


कुवेती श्रवणे वाणी कोमलां यस्य साहितीम्‌। _ 
कर्णपुरशिरीपेऽपि काठिन्यमिव पश्यति ॥ 5211 


भान्ति शिष्याः पुरो यस्य पाणिविन्यस्तपुस्तकाः | 
तत्सूक्तिजाह्नवीपुरत्रासेनेव धृतप्लवाः dU 53! 


(गङ्गावतरण--सगं. 1) 


It can be made out from these extracts that he was the second of the five sons of Narayana Diksita 


who was himself the younger brother of Sri Appayya Diksita (A.D. 1553 to 1 626) 
South Indian Acarya of Saivism and Advaitism, who is appropriately characterised 
as the myriad-minded poly-histor who produced one hundred and fourworks of grea 


varied, and as one of the greatest champions of the religion and philosophy 
From reliable records and traditions preserved by the disciples and de. 
may further be gathered how, as a boy of twelve, Nilakantha became the 


TE . : Š EET. recipient 
Diksita’s heartiest and choicest blessings in hislast moments as the lucky Sia f um बे 
or the earthly 


z d Ps A apidl 
the most prominent scion of Appayya Diksita’s family, through his ee aad a Es 
nship whic 


patrimony which his sons would not allow Nilakantha to get ; how Dc 


culminated in his Premiership under King Tirumala Nayaka, the məst pov 
Kings of Madura, and through his marvellous genius which exhibited itself i 


" - 
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Scendants of Nilakantha it 


verful of the Nayaka 
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poetry, thrilling and stirring up his contemporarics and posterity alike ; and how he was otherwise 
known as Ayya Diksita, and spent the evening of his life in the village called Palamadai, on the left 
bank of the Tamraparni in the Tinnevelly District. Nilakantha was as fortunate in his teacher as 
in his proteges and disciples. His teacher was Sri Venkatesvara, the reputed author of the 
Vartikabharana and the worthy son of Govinda Diksita of blessed memory, who was the honoured 
minister of King Raghunatha of Tanjore. His chief proteges and disciples were his younger brother 
\tiratrayajvan, the author ofa drama called K usakumudvatiya ; his third son Girvanendra, the author 
of a Bhana called Srngarakosa ; the Vaiyakarana Cokkanatha Diksita, the well-known author of the 
Janaki-parinaya Nataka. The Sanskrit introduction by Mr. T.S. Kuppuswamy Sastry, in the 
Srirangam edition of the Sivalilarnanva, which appeared as No. 18 of the Sri Vani Vilas Sanskrit 
series, brings together all the available particulars about Nilakantha Diksita, his contemporaries 
and immediate predecessors. 


Nilakantha Diksita is known to be the author of several beautiful minor poems published in 1911 
by the Sri Vani Vilas Press, Srirangam. These are seven-the Kalividambana, and the Sabharanjana 
of caustic gnomes, the Santivilasa and the Vairagyasataka of a supreme quietistic thrill, the 
Anandasagarastava and the Sivolkarsamanjari—two brilliant devotional lyrics addressed respectively 
to the Beloved Mother and Father of the universe ; and the Anyapadesasataka, a centum of gnomic 
allegories full of dignified wit and wisdom. His larger works are his two Mahakavyas—the 
Sivalilarnava in twenty-two cantos published by the Sri Vani Vilas Press, Srirangam, and the 
Gangavatarana published by the Nirnaya Sagar Press, Bombay, besides the WVilakantha-vijaya.campu 
now published, aud two unpublished works—the JValacarifanataka! and a commentary on Kaiyata’s 
Mahabhasyapradipa 


Nilakantha Diksita is equally great as an art-critic and as an artist, an eminently practical 
Alamkarika whose literary example is always in delightful unison with the high ideal of poetry 
revealed in his critical precepts. To realise this, onc has but to read the first canto of the Siva-lilarnava, 
and in the light of the canons enunciated therein, to examine the further cantos of that work or his 
other productions. That he set up a very high standard of poctry would be quite apparent from 
these extracts : 


वक्रोक्तयों यत्र विभूषणानि वाक्यार्थवोध: परमप्रकर्ष: | 

अर्थेष्‌ बोध्येष्वभिधैव दोषः सा काचिदन्या सरणिः कवीनाम्‌ ।। 19 
कृते युगे व्यञ्जनयावतीर्ण त्रेतायुगे da गुणीवभूव | 

आसीत्तृतीये तु asdf युगे तुरीये यमकप्रपञ्चः ।। 38॥ 
दिष्ट्याधिरूढाः कविताधिराज्यं धीरा रमन्ते न हि शब्दचित्रे | 


स्वर्गेऽपि गत्वाऽप्सरसां निवासे काणैव कि कापि. गव्रेषणीया ।। 39 1 
(शिवलीलार्णव--सर्ग. 2) 


देवानोमपि दैवतं गुरुमपि प्राचां गुरूणामिह 
श्रीमन्तं मदनान्तकं कथमपि स्तोत्‌ं क्तो निश्चयः | 
तेन त्वां त्वरयामि भारति बलात्कृष्टापि दुष्टे पथि 


प्रासेनोपहतापि जातु कुपिता मा स्म प्रसादं त्यजः di 7॥ 
(नीलकण्ठविजय--आ. 2) 


2 Since published. 
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It would also be manifest that, as a literary artist, his greatest achievement lies in effecting 
a complete synthosis between the Vakrokli-aspect of literary form and the Dhvani-aspect of literary 
content, through- his masterly Jeux-de-mots, both of the lambent and brilliant varieties, being 
harmonised with richly suggestive collocations of appropriate ideas and expressions. In fact, 
a foretaste of such a synthesis is given in the very first verse of the Nilakantha-vijaya :— 
बन्दे वाञ्छितलाभाय कर्म कि तन्न कथ्यते । 
कि दम्पतिमिति ब्रूयामृताहो दम्पती इति ॥ 


An all-comprehensive Santa-dominated synthesis may be said to be the happy molif which is 
beautifully delineated through the simple and popular Puranic theme of how the Bluc-necked Siva 
became blue in his neck. The first verse discloses the grand synthesis behind all men and women 
through ths concsptioa of the Ardhanarisvara as the highest God—thus eulogiscd further on in the 
verse i— 

ओमित्युमेति युवयोरभिधानमेक 

सृष्ट्यादिसृष्ट्यवधितागुणमात्रभिन्नम्‌ | 

एकं च तावदभिधेयमपीह रूपं 

वेणी जटेति कचसंहतिभेदभिन्नम्‌ ।। 24 N 
(नीलकण्ठविजय--आ. 4) 


With the highest type of uni-centric devotion characteristic of a God-filled Fnanin, Ekabhakli or 
Paramaikaatin, the author suggests with sly humour a monotheistic synthesis behind the three chief 
forms of religion, Saivism, Vaisnavism and Saktism, in these verses :— 

दृष्ट्वा कौस्तुभमप्सरोगणमपि प्रकान्तवादा मिथो 

गीर्वाणाः कति वा न सन्ति भुवने भारा दिवः केवलम्‌ । 

निष्क्रान्ते गरले द्रुते सुरगणे निश्चेष्टिते विष्टपे 

मा भैष्टेति गिराविरास धुरि यो देवस्तमेव WA 21 

चौर्येण प्रणयेन चापहरतः पल्लीपु गव्यान्यपि 

स्त्यायन्ते चरितानि चेत्कविकुलोद्गीतानि गाथाशतैः। 

त्रैलोक्योऱट्टकालकूटकबलीकारप्रकारं पुन: 

स्तोतुं के प्रथमेऽपि नाम कवयो दुरेऽधिकारस्तु नः।। 9॥ 
(नीलकण्ठविजय--आ. 1) 


Such a glorious synthesis is further obvious behind the whole plot, which secks to vindicate the 
claims of the Blue-necked swallower of the Halahala poison for the highest Saviourship of all the worlds 
of morals and immortals. And Sahrdayas cannot fail to realise the admirable synthetic appeal 
through the finishing touches in which the Waikunthavarnana at the end of the second Asvasa 
culminates, and through the thrilling hymn in the fourth asvasa addressed by Visnu to Narayani 
in worshipful love and the still more thrilling reply vouchsafed by Siva ; and all this must be quite 
evident from a perusal of the following extracts : = 


पश्य ज्ञानक्रियेच्छामणिमयमुकुरावद्धमध्यात्मविद्या- 
भास्वद्रत्नप्रदीपप्रकरपरिहृतध्वान्तमन्तस्समन्तात्‌ । 


गाढाविद्याकवाटं प्रबलशमदमद्वारपालाभिगुप्तं 
भक्तिद्वारं मुरारेरिदमिह शयनागारमो ङ्काररूपम्‌ ।। 341 
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क्षन्तारं सकलागसां जडधियां यन्तारमन्तस्तमो- 

हन्तारं जगतामनुत्तरपराहन्ताद्ितोरस्थलम्‌ d 

उद्यत्कोस्तुभशो भमुत्पलबनीसच्छायमच्छायत- 

स्तिग्धापाङ्गतरङ्गमैक्षिषि परं ब्रह्माच्युतं शाश्वतम्‌ ।। 35 ।। 

जानाम्यहमुमाकान्तं जानासि त्वं च मद्गिरा। 

जानन्ति किमिमे मूढास्तत्सम्यगनुशिष्यताम्‌ ।। 47॥ 
(नीलकण्ठविजय--आ. 2) 


यज्जन्मस्थेमभङ्गब्रतमिह जगतां यच्च सर्वान्तरत्वं 

यत्स्वातन्त्यं च मोक्षे श्रुतिषु निगदितं विश्वसाम्राज्यचिह्नम्‌ | 
तद्यस्याः साहचर्यात्परिणमति परब्रह्मणि श्रीमहेशे 
तामाद्यामात्मविद्यामहमिति कलयन्‌ सर्वतो निर्वृतोऽस्मि ।। 14॥ 


यल्लक्ष्मीदयितोऽस्मि यहनुभुवां जेतास्मि यत्कमिणां 

कर्मस्वभ्यृदयप्रदोऽस्मि यदपि ध्येयोऽस्मि वा योगिनाम्‌ | 

तत्सर्वं त्रिपुरे महेश्वरि महामाये जंगद्रूपिणि 

त्वत्सौभाग्यमहाविभूतिकणिकालेशस्य लेशायते ।। 15॥ 

साधु वत्स जगन्नाथ साधु विष्णो जगन्मय । 

पश्य त्वमात्मनाऽत्मानं परमं ज्योतिरैश्वरम्‌ ॥॥ 18॥ 

शिवा घोरा चेति श्रुतिषु विदिते ये मम तनू 

तयोराद्या मूर्ति: परमरमणीया त्वमसि मे। 

त्वमस्यर्ध देहे तवमसि वदनं दक्षिणमिति 

त्वयि प्रीये यावत्तव भवति तावच्च विदितम्‌ ।। 26 11 
(नीलकण्ठविजय--आ. 4) 


With his wonderful mastery over all the subtleties of Rasa, with superior wit as his forte, and 
with his characteristic vakrokti of the crescent, not of the ८०४८८१८ type, Nilakantha in his Nilakantha-vijaya 
works his marvellously beautiful way up to the highest Rasa-synthesis of Santa, now through a well- 
conceived satire on the ludicrous results of a selfish adherence to karmamarga by the Yajnika represen- 
tatives of Vedistic materialism (vide pp: 9, 10, 11 and 12), now through sly mots on the vanity of 
even celestial wishes (vide pp. 67 to 71 and 115), and now through diplomatic appeals such as we 
find in Brhaspati's conversation with Sakra and Sukra in. the third asvasa. And, above all, 
responsive Sahrdayas properly attuned to the many-sided appeals of Nilakantha Diksita's poetry, 
can never miss the synthesis of varied poetic excellence behind the prose-poetry synthesis on the 
formalside of the JVilakaníha-wijaya and are sure to whole-heartedly subscribe to the following 
estimate : 

उपमा कालिदासस्य भारवेरर्थगौरवम्‌ । 
दण्डिनः पदलालित्यं माघे सन्ति त्रयो गुणाः di 
भूम्ता भवन्ति Fad गुणाः सर्वे तथापरे | 
नीलकण्ठस्य वक्रोक्तिः सा मुर्धेन्दुकलानिभा |i 
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KOSAVAN ACARYAH" 


This is an old library law known to ancient Samskrita culture, not one of the waggish type 
but one that may well be taken seriously as an aphoristic and suggestive motto of the Library Move- 
ment of modern times. Freely rendered, this aphorism means—*‘ To have a library is to be an 
educator.” To an imaginiative and responsive mind, it conveys many a good idea connected with 
the Library Movement, some ideas explicitly and some in an implicit manner. The more important 
of such ideas will be briefly elucidated here. 


Aosavan connotes having a library. To have a library may be to have it in one’s custody in 
the sense in which a librarian has it. In this sense, the aphorism under consideration is a sound 
definition of a true librarian. According to the most up-to-date conception of the meaning of the 
phrase and as understood by progressive and cultured minds, a true librarian is not a mere carc- 
taker of books, who may be an otherwise good-for-nothing person but can keep a vigilant watch 
over the books in the library and successfully chain them to their shelves so as to prevent them from 
Straying away, except very occasionally, into readers’ hands. But he is a true librarian, who is 
able to find a suitable reader for every book in his library and a suitable book for every reader who 
goes there ; who combines judgement and caution with zeal for sclf-cffacement and service, urbane 
sanity with sane urbanity, firmness with complaisance, confidence with candour, a well-informed 
mind with a ready wit and disciplined reserve, a certain amount of versatility more especially on the 
bibliographical side with a cultivated memory and quick receptiveness ; and who, with such an 
equipment and a high character, can play the role of an unforgettably impressive, but not in the 
least obtrusive or assertive or offensive, educator or acarya. 


hosavan Acaryah : To have a library is to be an educator. Looking at this aphorism in another 
way, one may easily find in it a clear and emphatic indication of the main objects of the modern 
Library Movement. To have a library may be to have access to it, as adults ; and in this sense; 
the result would be self-education leading eventually to the education of others ; or to have a library 
may be to have it in order to make it accessible to others fit to be educated, adults as well as others 5 
and to have it in this sense and to put it to appropriate use would certainly lead to appropriate 
results, such as maintaining and advancing literacy or killing illiteracy, as the case may be. 


This aphorism again may be considered in another way. It may be taken to imply at once 
the privileges and responsibilities associated with one who is a Kosavan. One great privilege of 
having a library is to have opportunities for coming into living touch “ with the precious life-blood 
of many a master-spirit embalmed and treasured up on purpose to a life beyond life.”” But all those 
who have such opportunities in the world of books must remember that the responsibility of strictly 
choosing suitable books rests with them ; and this responsibility comes to be of A noment 
in view of the fact that they have to function as educators of themselves as well as S They 


* The Library Movement-A Collection of Essays by Diverse Hands, Madras Library Association 1929. pp. 130-32 
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must constantly remind themselves that mere books could not educate any more than * laws con- 
stitute virtue > and that * man’s business here is to know for the sake of living, not to live for the 
sake if knowing ". In the case of eminent scholars as well as aspiring students, in the case of the 
semi-literate and illiterate in urban and ruralareas, in the case of bourgeois and high-class men and 
women, it must be remembered by the promoters of the various aspects of the Library Movement 
that great caution is required in the choice of desirable and suitable books. ‘This is emphasised by 
the secondary suffix in the word * Kosavan’, in which the * matup ° connotes suitability and desi- 
rability. The aphorism that we are considering makes it quite apparent that a judicious arrangement 
for giving access to books and a wise educating, are reciprocally concomitant factors in 
any good scheme of cultural service. On the negative side, it also makes it unmistakably clear 
that “ to read, and yet so to read, that we sce nothing but a corner of literature, the loose fringe, 
or flats and wastes of letters, and by reading only deepen our natural belief that this land is the hub 
of the Universe, this century is the only age worth notice—all this is really to call in the aid of books 
to thicken and harden our untaught prejudices ". 


Looked at from the view-point of higher University education, this aphorism suggests that 
a well-designed literary laboratory, which corresponds to the continental seminars of recent times 
or to the pustakakosas of the ancient residential Universities of Nalanda and Kasi, forms a vital part 
of all academic schemes of higher research. It clearly suggests also that Acaryas of a higher type 
ought to be placed in charge of well-designed seminars or literary laboratories, which advanced 
students may enter, after attending courses of lectures on their respective subjects. As Sir William 
Ramsay puts it, in his lecture on “ The functions of a University ", a student who is ripe for 
research and who enters such a seminar is provided with a library, paper, pens, ink and a subject.” 
** The method of using a library is pointed out to him, and he is told to read books which bear on the 
particular subject in question ; he 18 made to collate the information which he gains by reading 
and to elaborate the subject which is given him. Naturally his first efforts must be crude. It 
probably costs him blame at the hands of his instructor ; after a few unsuccessful efforts, however, 
if he has any talent for the particular investigation to which he has devoted himself, his efforts 
improve, and at last he produces something respectable enough to merit publication. Thus he 
is exposed to the criticism of those best competent to judge, and he is launched in what may be 
a career in historical, literary or economic research.” Thus he who functions as Acarya ought 
to be kosavan and he who is equipped with a suitable Kosa and carefully guided in his work, ripens 
into an Acarya. This important implication of our Sanskrit aphorism is reaffirmed with a modernist 
ring in Carlyle’s famous utterance— * The true University of these days is a collection of books.” 
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I was invited to deliver the inaugural address of the Madras Library Association for the year 
1934-1935, by its Council. "The two gentlemen, who were chiefly respoasible for this invitation.— 
Mr. K. V. Krishnaswami Iyer and Mr. S. R. Ranganathan—the resourceful and indefatigable 
President and Secretary of the Association, happened to bs friends, whose invitation I had to treat 
as a behest, which must be carried out, in the best manner possible. In carrying out this behest, 
I venture to place before you some thoughts on the Library Movement, which come up in my mind, 
when I view this movement in the way in which a life-long student of the Ancient classical literature in 
Sanskrit would view it. Thus, I happen to be in the happy position of being able to bespeak your 
Excellency's indulgence and ths indulgence of many others, by conveying two negat ive assurances— 
that I am not going to create any embarrassing situation for your Excellency by discussing any of the 
financial problems connected with the library movement or by considering any of the issues connected 
with the Madras Library Bill and that I do not propose to view the Library Movement with 
a statistical bent of mind. The financial problems of the library movement and the 
Madras Library Bill are luckily in safe and competent hands—in the hands of the ever-resourceful 
President of the Madras Library Association, 


The Library Movement is generally recognised to be a recently devised means of national uplift ; 
and for very good reasons it is widely spoken of as a modern movement. It would not be wrong, 
however, to say that this movement is not entirely new. An Indian classicist has his fect, certainly, 
in the present but finds his roots in the past and has his eyes turned towards the future. Following 
his line of thinking, one may find sufficient reasons to say that the library movement is not entirely 
new, not merely in the sense that nothing is entirely new, but in the sense that some of its essential 
features have their parallels in ancient India. "To say this should not be misunderstood as arguing 
a disinclination to appraise justly the value of fresh achievements involved in what we are accustomed 
to call ° progress. It should b: remembered that a sound and healthy attitude of progressiveness 
would never ignore the past o; the future ; that the present, being itself the evidence of the purposc- 
fulaess of the past, seeks in the fulure its fulfilment and the evidence of its own purposefulness, and that 
a consideration of the parallels in the past serves as a source of encouragement and ation and 
in some respects, as a corrective also. ^ Never was this world fundamentally unlike what itis ds the 
present, whatever the differences may be in regard to details”. “Na Kadacit Anidrsam Jagat” — 
this Sanskrit dictum may be applied to the modern library movement also, with due reservations. 


The term * Library’ stands for a collection of books, intended for effective and bencficial usc 
The expression “ Library movement ™ connotes two things :—being a movement ता seeks e 
promote, directly as well as indirectly, the establishment, organisation and improvement of libraries 
and being a movement which, chiefly through its illimitable expansiveness and unrestrict a m lusivc- 
ness, is helpful in various ways, in the promotion of good activities of an extra-li a डो ix UM 
both in the mental and physical spheres—good activities which are Done ee Gain E 


* Inaugural Address at the Madras Librery Asscciation, 


1934. Printed i 
Library Association. 1935. pp. 51-60. in Annual Report of the Madras 
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walls of a school or a college, and which fall outside the prescribed limits in the case of any institution 
or group. Of these two essential aspects of the library movement the latter may be traced back to the 
remote age of the culture of the Rg-Veda, < Samgacchadhvam samvadadhvam, sam vo manamst jaualam 
(R. V.-X) Meet one another, freely exchange your ideas and understand one another”. This 
exhortation conveyed by one of the seers of the Re-Veda in the concluding hymn of the 10th mandala 
is very significant. It presupposes the existence of a considerable number of learned people 
possessing a considerable stock of good ideas which were worthy of circulation. It presupposes, 
likewise, the existence of a considerable number of people who were fit to receive such ideas. It 
shows also an adsquate appreciation of the value of mutual understanding among such people, which 
may be said to form the corner-stone of all cultural edifices and the reverse of which has been 
established by experience to be the chief source of many evils, cultural or otherwise. Indeed, one 
is tempted to find in this exhortation of the Rg-Veda much more than a mere embryonic forc- 
shadowing of one of the most important elements constituting the second of the two phases of the 
Library movement—viz., the promotion of good activities of an extralimital character. It should 
be remembered here that all this relates to an age which had not yet provided itself with script 
and writing, nor with stylus and palm-leaves, nor with ink and paper, nor with the printing press 
and books and that all this relates to an age in the history of Indian civilization, which deposited its 
literary treasures in the non-mechanical, mind-moved libraries consisting of the groups of learned 
persons available in those far-off days. 


It is not possible to determine exactly when the art of writing came to be used in India. If the 
recent Indus Valley discoveries are taken into account, India’s knowledge of writing has to be carried 
back to a very remote period, perhaps earlier than 3000 B.C. Even otherwise, there is good ground 
to believe that writing must have been known to the makers of cárly Indian literature, for a long 
period, before the seventh century B.C., and that it must have been widely used for various purposes, 
subsequent to the fifth century B.C., during the Buddhistic and post-Buddhistic periods. In the 
post-Vedic age of writing, wooden tablets, leather, metal, stone, rocks, birch-bark, palm-leaves and 
paper were employed in India as writing material. There are reliable evidences in Sanskrit 
literature, which show that written books were already in existence for some centuries before the 
Ghristian era. Already, in the early centuries of the Christian era, the production of books was 
encouraged and the copying and presenting of books were considered meritorious. In all the 
indigenous schemes of education and cultural training, however, from the earliest times down to the 
present day, there has been on the one side, a clearly emphatic insistence on the importance of oral 
traditionand direct contact between the teacher and disciple, between the acarya and sishya, particularly 
in respect of the earlier stages of learning in almost every important branch of knowledge ; and on 
the other side, there has been a corresponding insistence on the desirability of refraining from 
acquisition of knowledge—through books— from what is usually described as likhita-patha 2, 
Notwithstanding this attitude towards books, innumerable books were written and widely read in 
ancient India, by eminent teachers, scholars and students, and several libraries were formed and 
maintained in monasteries, in royal palaces, in the residences of Kulapalis or eminent scholars who 
were heads of residential colleges, in the houses of the wealthy, and in temples 


A careful investigation of the conditions in ancient India with reference to the produstion and 
use of books and the formation and use of libraries discloses certain matters which would be of great 
interest and value to many who are connected with the modern library movement in India especially 
From such investigation, it may be made out that two-important ideas dominated the sphere of 
education in ancient India. These two ideas admit of being embodied in two terse and telling 
formulas, known to the modern world of education. These two formulas are “self-development 
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in an atmosphere of freedom” and “self-knowledge in an at mosphere of restra int or discipline ३% 
They admit of bsing further synthesised in a third formula, which is ग्या) telling and 
significant and is not unfamiliar to you. Itis ^ self-expression and self-realisaticn ". In ancient 
India, as in the modern world, the ultimate object kept in view may be taken to have been  * self- 
expression and self-realisation ". ‘To achieve this object, sclf-development in an atmosphere of 
freedom is as important as self-knowledge in an atmosphere of restreint or discipline. 


In all activities connected with the advancement of culture and national well-being, a due 
proportion should bs maintained bstween freedom and restraint, as also between a free self-develop- 
meat and a disciplined self-knowledge. In the modern world, it is generally believed that the school 
makes for self-knowledge in an atmosphere of discipline and that the libraries make for self-develop- 
ment in an atmosphere of freedom. Ths pupil is endowed with a wonderful but a highly vagarious 
and dangerous instrument viz., his own mind ; and in the school, the tcacher is expected to create 
for the pupil such an atmosphere of discipline as will enable him to understand his own mind, to 
improve it and to make it fit for self-development leading to self-expression and self-realisation. 
"These are matters clearly understood and recognised by sober and efficient teachers and promoters 
of the library movement in modern times ; and they rightly point out that “the library and the 
school supplement and complement each other, that the virtue of cach is that it is not the other” 
and that the freedom of the library and the discipline of the school, when inter-changed in an 
indiscriminate way, would mar the efficient functioning of both. However, in the complexities of 
modern civilisation, it is becoming increasingly difficult, every moment, to secure and maintain 
a due adjustment and to avoid the dangers of maladjustment between discipline and freedom, 
between the school and the library, between activities within prescribed limits ard cxtra-limitzl 
activities. The present civilization is mainly a machine-madc civilization. The present world has 
already become “ a world criss-crossed with a universal tangle of wires and pipes, and littered, like 
an American cemetery of discarded and rusting motor-sars, with the hideous debris of the engineer °. 
The present age has become an age of ink and paper, in which it cannot be justly said that there is 
no justification at all for an outburst like this, ill-balanced as it may be—that “ the fetishes of ink 
and paper have crept between us and the realities of life ; the invention of printing, upon which the 
whole of our modern civilization is based, has created a whole intermediate world of books which 
stands between us and the great world of living actualities ; we have lost the art of dealing directly 
with life, because direct intercourse with life itself has been, for most part, shut off; and that we 
permit our memories to run to seed, because we have so many ready make-shifts to do their work 
for them. Nor can it be said that in the present age of machines and books, there are no risks to be 
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, present age, 


; : forsinging the 
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** Plain living and high thinking are no more : 
The homely beauty of the good old cause 
Is gone : our peace, our fearful innocence 
And pure religion breathing household laws." 


The promoters of the modern library movement and the makers of t 
have devised effective safeguards against the evils arising from the maladiust र 
have introduced certain methods, by which such evils may be prevented 2 > ments referred to and 
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and conduct successfully any every sort of library ; he must have the requisite iechnical cquip- 
ment ; he must be both born and made as librarian ; he must have the tight kind of mind ; he must 
have the capacity to get on with people of various natures and temperaments ; and being perfectly 
competent to be in charge of the intellectural ministry of man, he must be to the intellect what the 
perfect doctor is to the body and the perfect priest is to the soul, and along with the perfect doctor and the 
pirfect priest, make for the building up of the whole man. This is an ideal picture of the perfect 
librarian and he may not exist. But a close approximation to this picture is quite possible and has 
bsen accomplished by some of the distinguished librarians of the modern world. By the way, L am 
unable to resist the temptation to observe that our University has been excecdingly fortunate in its 
librarian, who, by his talent, equipment and unceasing effort is every day coming nearer and nearer 
to this ideal picture of the perfect librarian. ' Such a perfect librarian may reasonably be expected 
to present or minimise all the evils arising from any maladjustment between “self-knowledge in an 
atmosphere of restraint" and “self-development in an atmosphere of freedom”. Another safe- 
guard of very great importance is to be found in the comprehensive corollaries deduced from the 
second and third of the fizz laws of the Library science. The second law is “ Books are for all’? and its 
comprehensive corollary is “ Every person his or her book.” The third law is “ Every book its reader °° 
and its comprehensive corollary is “No book without its reader’. It must become casy to understand 
how these would operate as effective safeguards, if it is noted that “his or her book " means “ the 
book which he or she requires and ought to read" and that “ its reader " means * the person who 
requires the particular book and ought to read it". A further safeguard devised by the modern 
library movement is to be found in the catholicity and all-inclusiveness of its scope, which has ‘made 
it possible for it to extend its wings outside the four walls of a library, over the whole world of 
humanity, and to make or secure due provision for a wide dissemination of useful and good knowledge 
through devises other than reading books and through various kinds of extra-bibliological activities. 


Here, it would be interesting and suggestive, in several respects, to consider some noteworthy 
safeguards which happened to be available in the world of education and books in ancient India, 
against the evils of the maladjustment described at an earlier stage in the course of this address. 
In ancient India, the value of writtea books was duly appreciated, The production and circulation 
of books were sought to be duly encouraged, as may he seen from the old texts commending the 
gift of books and giving an important place to pustakadana in certain phases of the Hindu religious 
scheme. Ancient Hindu culture coasidered the symbolism in the worship of the Goddess of learning— 
Sarasvati—incomplete without a book in one of her four hands. As in the modern age, so in ancient 
India, it was readily recognised that the books, as records of the past, were of great value in enabling 
us to get beyond the uncomfortable blind alley of the present, by linking it with the past as well as 
by opening up avenues to the future—that “a good book is the precious life-blood of a master spirit, 
embalmed and treasured up on purpose to a life beyond life", that the glories of the great persist 
in a wonderful way in their reflections seen in the magic-mirrors of books long after the great them- 
selves had passed away. [Adirajayasobimbam adarsam prapya vanmayam, Tesam asannidhanepi na svayam 
pasya nasyali.] This is what a great poct-critic of the seventh century A.D. says :—“ The glories 
of the great persist in a wonderful way in their reflections seen in the magic-mirrors of books long 
after the great themselves had passed away °. The educators of the ancient. India realised well 
that books could be used with advantage in several phases of what may be called ‘Renaissance * 
at any stage in the history of civilization. If it was the discovery of the literature of Greece and Rome 
and the printing of what had existed only in a few manuscripts that infused a new spirit into the 
dead formalism of the middle Ages, opened up fresh avenues of thought in Europe, and created the 
modern world, it could be said, with equal force, that it was mainly the study of the Buddhistic 
thought as preserved in Buddhistic books, in correlation with the earlier Upanisadic thought that 
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made it possible for one of the greatest thinkers of ancient India to rehabilitate the central truths 
of the Vedic culture in the garb of Advaitic monism and redeem the pure Vedic culture from the grip 
of certain extreme types of a lifeless ritualism. It is noteworthy that, while the attitude of ancient 
India towards books and libraries was, on the whole, quite favourable, so as to lead to “ Self-develop- 
ment in an atmosphere of freedom ™, sufficient care was always taken not make a fetish of books, 
not to allow books to grow into an inseparable intermediate barrier shutting out students from having 
real contact with great teachers on the one side and the actualitics of life on the other. In this 
connection, one has simply to remember the insistence in ancient India, on the importance of oral 
tradition, of direct contact of man with man, of mind with mind, of the student with his teacher 
and of both with the actualities of life. 


It would bs highly interesting to sce that many important elements in the make-up of thc 
perfect librarian, as described by certain distinguished writers on the modern library movement 
are embodied in an old library law of ancient India, which, tradition has luckily preseved for us— 
६ Kosavan Acaryah’. Freely rendered, this aphorism means * To have a library of books, made 
produstive, in the language of the library science, “is to be an educator ". The whole weight of 
this aphorism rests upon the secondary suffix in the word * Kosavan > in which the * mafup? connotes 
suitability and desirability. This aphorism makes it quite apparent that a judicious arrangement 
for giving access to books and a wise educating are reciprocally concomitant factors in any good 
scheme of cultural service. On the negative side, it also makes it unmistakably clear that “ to read, 
and yet so to read, that we sce nothing but a corner of literature, the loose fringe, or flats and wastes 
of letters, and by reading only dsepen our natural belief that this land is the hub of the Universe, 
this century is the only age worth notice—all this is really to call in the aid of books to thicken’ and 
harden our untaught prejudices >. This aphorism admits of being amplified into a very attractive 
description of a trus librarian in this way :— o quote myself “he is a true librarian, who is able 
1o find a suitable reader for every book in his library and a suitable book for every reader who goes 
there, who combines judgement and caution with self-efficement and a zeal for service, an urbane 
sanity with a sane urbanity, firmness with complaisance, confidence with candour, a well-informed 
mind with a Teady wit and disciplined reserve, a certain amount of versatility with a cultivated 
memory and quick receptiveness ; and who, with such an equipment and a high character, can 
play the role of an uuforgettably impressive, but not in the least obtrusive or assertive or offensive 
educator or acarya . If easy renderableness of the present into the past and the past into dc 
present could be taken as an additional ground for believing in the continuity of India's past and 
the close parallelism between India’s present and her past, I may be permitted to quote hee the 
six Sanskrit aphorisms which I composed soon after the publication of the“ Five Laws of Do 
Science ` by the Madras Library Association in 1931. Of these six aphorisms, the Hr dental 
with the old library law in Sanskrit that we have been considering, and ie ronan T 
Sanskrit renderings in the sutra-style of the five laws of Professor pee ie are 


S. R. Ran g T 
f Å ; X DOM. anathan. 
most noteworthy feature of these six aphorisms is that the first may be regarded as ded aa f = 
fi i = 2 edus 
the first. ucible from 


‘These six sutras are : à 
“ To have a library is to be an educator "—' Kosavan hi Sadacaryah paneasutri 
** Books are for use **—-‘Pustakani pathitum ° vee paneasutriparayanah ° 
** Books are for all "—' Tani sarvebhyah ° 
* Every book its reader "—' Svam Svamapnuyuh pathantam : 
** Save the time of the reader "—' Samayam tasya seset kosah? | 


** A library is a growing organism "—' Sadapica vardh manassa cinmurtih ° 
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With the addition of the words “ pancasutrim vidantvimam”, all these six sutras can be read 
together as two anustubh verses. 


The promoters of the modern library movement are doing everything possible to extend the 
benefits of knowledge and culture to the masses and to keep the library movement above the possible 
censure that it cares more and more for the classes and neglects the masses. Every possible cffort is 
made to solve the difficult problems of rural service, by exploiting many of the modern methods of 
liquidating illiteracy, such as, for instance, the inauguration and development of schemes of travelling 
libraries suitable to local conditions. The promoters of the library movement in 
Madras have yet to tackle successfully numerous problems connected. with rural 
library service, more especially through the medium of th: vernaculars. It is known 
well that there is, in India, still existing, a certain indigenous way of educating the masses 
through Pauranikas and Kathakas, and that they propagate, in a very telling manner, great moral 
and religious truths, with the help of illustrative stories and soul-stirring music. This indigenous 
way has its roots in the institution of granthikas described by Patanjali in his Mahabhasya in the 
second century B.C. (under III-I-26). From the Mahabhasya and from the literature connected 
with it, it may be gathered that the institution of granthikas was devised for dissemination of uscful 
and valuable knowledge among the masses, by the educators of ancient India who were interested 
in the promotion of some movement corresponding to the modern library movement. It bchoves 
us to study and harness the methods behind this old indigenous institution of granthikas and to organise, 
if possible, a large and efficient band of modern gravthikas from the ranks of educated young men— 
chiefly from the ranks of unemployed youths— and send them to villages to do various items 
of work connected with rural library service. We should take care to employ only such of our un- 
employed graduates as modern granthikas, as have not lost their rural instinct and as have sufficient 
capacity to use spoken vernaculars as their medium. Some may apprehend that the revival of 
the old indigenous institution of granthikas may tend to encourage the usc of the background of old- 
world religion and mythology and the Puranic stories. It is a mistake to suppose that our Puranic 
stories are only conducive to the development of an unhealthy type of other-worldliness. Most 
of our Puranic stories are, in fact, intimately connected with the aff.irs of this world ; and if they 
could be rightly interpreted, they are sure to develop a very healthy outlook on this world. One telling 
instance will suffice here. All are familiar with the old story of Damayanti and Nala. At the 
svayamvara atranged by her mighty father, Damayanti, of matchless beauty, chose Nala, the perfect 
man of his age, as her husband, from out of a host of competitors, among whom were the four great 
Gods themselves—Indra, Agni, Yama and Varuna. What are the lessons to be deduced from 
this charming Puranic tale ? Certainly these are the lessons—that the perfect man is better than 
the most powerful Gods and that this world is far superior to Paradise or Heaven or Svarga. And 
why ? ‘In the words of one of the greatest philosopher-pocts of the 12th century A.D., Damayanti 
gave these reasons :—“ She would prefer to remain in India he Nala's dutiful wife—India which 
is as great, noble and interesting as life in a typical Indian family (garhasthya) ; and she would 


prefer India, where good deeds (dharma) can be combined with pleasure (sarma), to Heaven, where 
> 


there is scope only for pleasure. 
* Varsesu yad Bharatam Aryadhuryah stuvanti garhasthyamivasramesu / 
Tatrasmi patyur varivasyayaham sarmormikimmiritadharmalipsuh // 
Svarge satam sarma param na dharma bhavanti bhumaviha tacca te ca 
: (Naisadha VI—97 & 98). 


It is also worthy of consideration here, how; in some of the basic ideas underlying the ancient 
Indian scheme of education, there were very effective devices for securing the needed correlation 
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and adjustment between activities under discipline within a prescribed area and extra-limital 
activities. Four Sanskrit words sum up in a beautiful way all that has to be said in this connection. 
Adhiti (study under a teacher), bodha (understanding and assimilating what is learnt), acarana 
(living what is learnt—not taking leave of what is learnt at the end of the prescribed course in schools 
and colleges) and pracarana (dissemination of what is learnt both by example and precept)—this 
is the complete educational scheme of ancient India. In this scheme, the teacher and the taught 
are engaged, throughout their lifetime, in one continual task of acquiring and disseminating know- 
ledge with a view to the betterment of life : they have always access to each other and there can be 
no danger, as under modern conditions, of the library projecting itself in an undesirable manner 
into the school or the school into the library. 


I propose to devote the concluding part of this address to a statement of some of the more 
important reasons which should induce all Indians, and all Hindus in particular, to participate in 
this great modern movement —known as the library movement. India is called Bharata-Varsa 
and the oldest epic counterpart which exactly answers to this Bharata-Varsa and mirrors it com- 
pletely is Vyasa’s Mahabharata. In the Mahabharata we have all the varieties that we see in India 
and the same underlying spirit of synthesis that we sce in India and Hinduism. Hitherto, I was 
fancying that the sweeping claim put forward in the form of a challenge in the Mahabharata by 
its great author could be maintained only on bahalf of the Mahabharata, and on behalf of Hinduism. 
For some time past since L came to have some knowledge of the scope of the modern library move- 
ment, I have been feeling that there is a third thing on behalf of which this bold claim can be main- 
tained. Perhaps, many of you are already thinking of this verse in the first parvan of the Maha- 
bharata— 


* Dharme carthe ca kame ca mokse ca bharatarsabha | 
Yadihasti tadanyatra yannchasti na tat kvacit,”’ 


In respect of good and meritorious deeds, in respect of wealth, in respect of the satisfaction 
of longings and desires through the various amenities of life, in respect of the final liberation—in 
all these respects, what is here is elsewhere, and what is not here is nowhere clse?. It is the 
encyclopaedic character of the Mahabharata that entitles it to put forward this claim. It is the 
catholicity and the all-embracing elasticity of Hinduism that supports this claim on behalf of it. 
What makes this claim sustainable on behalf of the library movement 


£ र > f is its all-accommodating 
inclusiveness and unrestricted scope for good work on non-partisan lines 


In the modern library movement, there is great sco; 


t pe for dharma—chiefly fi ma 
which relates to the dissemination of knowledge through the creation of facilities m S Jt E aed 
in an atmosphere of freedom. “ To carry ien 


knowledge to th 

n s e doors of tho i (o 

educate all to perceive “ To carry knowledge to the doors of those that lack हे x ad ai 
० educa 


to perceive the right—even to give away the whole earth cannot equal that form of service. 
So says Manu ; and quite so, the library movement also says. 


On its economic side, this movement affords much scope for artha—the s 
or ends of human pursuits or springs of human activities. On aoe econd of the purusarthas 
economic value in an increasing number of people becoming € side, there is a great 


able to emp] SEC URS : 
in a useful manner ; and on the negative side, there is the great RU E iue oe eg 
alue of minimising and 
https://archive.org/details/muthulakshmiacademy 


A e 


e 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


THE LIBRARY MOVEMENT AS VIEWED BY A CLASSICIST 185 


eventually eliminating wastage in education especially in the lower stages. As observed recently 
in his Presidential Address at the Tinnevelly District Library Conference, by our Expert and habi- 
tually thoughtful Sccretary—-Mr. S. R. Ranganathan, “the cautious and steady practical, old 
Britain and young, rash, unsettled and experimenting Russia, which differ from one another as 
poles as under practically in everything, appear to be completely at one in the appraisement of the 
economic value of Public Library Service and in exploiting it for the good of their people ”. 


a p 1 sl G M $ id iti ate e S 1 C ५ *, 1 1 iti 
In the satisfaction of one’s legitimate desires through the improvement of the various amenities 
of life, the library movement can do many good things in urban and rural arcas. 


E.* 


It is in the sphere of final liberation that the modern library movement is destined to make 
the biggest achievement on its democratic side. In the realist view of ancient Myaya and in the 
idealist view of ancient Advaita, final liberation in its perfect form means the liberation of all through 
knowledge and through self-realisation. This is called Sarvamukli in Sanskrit. The methods 
recommended for this purpose by religion may vary in details. It is scarcely difficult to sce that the 
modern library movement is bent upon carrying on an unceasing campaign against ignorance and 
for the attainment of sarvamukti, liberation for all, through knowledge and self-realisation. 


Above all, under the existing conditions in India, the one book which can weld together all 
classes, castes, creeds, sections, schools and thoughts and fuse them into one complex but lasting 
and attractive texture, exhibiting a beautiful unity in the midst of harmonious diversities, it may 
well be said to be the Mahabharata with the Gita as its pivotal part : the one philosophy, which can do 
all this is the Advaita philosophy as embodied in Sankara’s works ; and the one public movement 


which can achieve all this is the great modern movement called the Library Movement. 


May I close this address, repeating again with your permission this verse of the Mahabharata 


“ Dharme carthe ca kame ca mokse ca Bharatarsabha | 
Yadihasti tadanyatra yannchasti na tat kvacit " || 


‘and offering the prayer— 


gg . " ikavar 535 
** Vardhatam vardhani citya nityam gl anthikavartant 


: f > forall! 
May the Library movement grow tor ever and grow for all ! 


24 
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AUTHORIAL POLYONYMY AND HOMONYMY 
IN SANSKRIT LITERATURES" 


In Sanskrit literature, there are several instances of two interesting bibliographical phenomena, 
VIZ. 3 


authorial Polyonymy (the same author having different names) ; 
and 


authorial Homonymy (the same name coming to be given to different authors). 


These two phenomena present many an interesting problem to the makers and students of Library 
Science, in their attempt to formulate the rules of library classification and cataloguing, not to speak 
of the various difficulties which they cause to the modern historians of Sanskrit literature. Polyonymy 
comprises not only pseudonyms intentionally assumed by the authors themselves and nicknames 
waggishly given by others, but also patronymics and matronymics, names of religious lineage 
(gotra-names), titles of learning, pet-names, abridged names, monachal names (names borne by 
sannyasins), translated parallels and paraphrastic renderings. Homonymy comprises all the cases 
where, mainly as a result of the ancient custom of naming persons after their ancestors, gods, goddesses, 
prophets, saints, distinguished authors, patrons and sometimes rulers, different persons have come 
to bear the same name. In many of the cases of polyonymy and homonymy, it is impossible to 
discover exactly all the underlying causes, though, in a few instances ; 
गा a aa उसा ctm, onding e 
to cause even greater trouble and confusion in ihe Sheet (eee a ee 
than in the investigation of crimes and settlement of legal claims. Longstandi - त ae d 
by reliable evidence is certainly useful to a ROUES रा ti hel woo MM ae i 2 
in the former as in the latter. In the former however ae m " ee 2a Rr d 

xi ible benefit with the mini ü à m ह तक कप य SIS e 
maximum possi efit wit numum time and trouble is the chief aim some special mcthods 
have to be devised. It would be certainly worthwhile for any institution intended fe of pr tion 

of culture to undertake the preparation of a concordance to authorial Polyony > a E > 7 
in Indian literature ; and this would afford ample scope for intelligent, inte are x and Homonymy 
for a number of scholars, for a number of years. Bo cul rescarch 


it may be easy to attribute the 


The following illustrations indicate the nature and complexity of the problems रज्ज 
authorial Polyonymy and Homonymy. All the names given below are such as ar ह पी d 
a place in the classification of Indian literature. arc expected to fin 


Vyasa is one of the most famous names in Sanskrit literature. He js th 
Mahabharata. Several Puranas are attributed to him. He is also iter e reputed author of the 
name refers to his colour and to the place of his birth. In some book च pena and this 
patronymic Parasarya and the matronymic Satyavati-Suta. 3९ ७ referred to by the 


i ith him Badar: 
Sutras, is cquated with - The famous Bhasya on the Ces of the d 
4 'asa-bhasya is believe 


* Glassified Catalogue Code by S. R. Ranganathan, Madras Library Association 1934 i 
pP. 111—8, 
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to have been written by Vyasa. 


5 Some later writers called Vyasaraya and Vyasatirtha bore the name 
TAS 
yasa. 


In the last three cases one may find instances of homonymy and in all these names taken 


together, one may see the various ways in which authorial polyonymy, homonymy, patronymy and 
matronymy may cross one another. 


Valmiki is the author of the Ramayana. He is also called Pracetasa and this is his patronymic, 
In later literature, a Tamil poct and a Prakrta grammarian came to be called Valmiki. In recent 


times, Mr. Subba Rao, retired Telugu Pandit of the Presidency College, came to be called Andhra- 
Valmiki, for his Telugu Ramayana. 


Kautalya and Kautilya are the names by which the author of the famous treatise on Ancient 
Indian Polity called Kautaliya or Kautiliya—is known. ‘The former is his gotra-name and the latter 


is perhaps his nick-name. This author is equated with Canakya, the famous minister of Candra- 
gupta. 


Kanada, the author of the Vaisesika-sutras, is also quoted with the name of Kasyapa in some 


places and Uluka (owl) in others. Kasyapa is the author's gotra-name and Kanada and Uluka 
arc his nick-names. 


Gautama, the author of the JVyaya-sutras, is also known by his nick-name—Aksapada. Gautama 
is his gotra-name. In this connection, it may be remembered that the founder of Buddhism, whose 
hagiological is Siddhartha, is also known by his gotra-name, Gautama. Cataloguers have also to 
take into account the name Gautama, borne by the author of an ancient Sutra work of the Dharma- 
sastra literature (Gautama-dharma-sutrani). 


Panini, the famous Sanskrit grammarian, is in some places referred to by his matronymic— 
Daksi-putra. 


Patanjali, according to the Indian tradition, is quoted under his other name Gonardiya-which 
is understood as referring to his locality. "The belicf that he was an incarnation of Adi-Sesa (the 
thousand-headed Serpent God) is responsible for Patanjali being referred to by the alternative names 
of Phani and Sesa. 


Upavarsa is the author of an ancient vrti! (commentary) on the Sutras of Jaimini and Badarayana. 
On the authority of Vedantadesika, he is taken to have borne the gotra-name Bodhayana. In 
Vedanta literature, he is quoted under both of these names. 


The famous Vakya-kara of the Visistadwaitins had three names—Brahmanandin, Tanka and 
Atreya. Perhaps the first was his real name, the second his nick-name, and the third his gotra-name. 


Kumarila, the famous author of the Mimamsa-vartlika, had a curious nick-name-Tutatita. “This 
nick-name was arrived at as a result of the metamorphic instinct venting itself through the dentali- 
sation of the consonants by replacing them by the dental ‘t’. This may be seen to be not an 
uncommon practice in ancient India, from the facetious name Tatatalatatam, which Rajasekhara 
gives to his drama—Belaramayana, in its prologue. Among the disciples of Kumarila, Prabhakara, 
the leading exponent of the Prabhakara School, came to be otherwise known as—Guru i Visvarupa 
came to have the monachal name Suresvara when he became a sannyasin and disciple of the 
great Samkara ; and Bhattomveka came to have the other name Bhavabhuti, as a dramatist. 
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Yajnavalkya, the author of a well-known metrical text of the Dharma Sastra, has the alternative 
name Yogisvara. 


In Saiva hagiology, the saint Appar had the alternative names Vagisa and ‘Tirunavukkarasu, 
which are translated parallels. In Sri Vaisnava hagiology, Nammalvar is known to have had the 
names Kari-maran, Parankusan and Satha-kopan. The first of these three names of Nammalvar 


was based upon his grandfather's name Maran and his father's name Kari ; the second was a name 


of honour which his father's master, King Parankusa, allowed to be conferred upon the son 
(Nammalvar) ; and the third was a Sanskrit name conferred upon Nammalvar in the Sanskrit 
literature on Sri Vaisnavism. Yamunacarya, the author of the Siddhitraya and other works, is known 
by his alternative Tamil name Alavantar. Sri Ramanuja, the Bhasyakara of the Visistadvaita 
system, is known by the other name Laksmana-muni and these two names are paraphrastic 
equivalents. Vedanta-Desika, otherwise called Vedantacarya, has another name Venkatanatha, 


the first two being his names as a religious teacher and the third being his real name, by which he is 
referred to in his poetical works. 


Jayadeva, the author of the drama Prasannaraghava, is identical with Paksadharamisra, the 
author of the Nyaya work Manyaloka. 


Anandagiri, the famous scholiast of Samkara’s Bhasyas, had two alternative names Anandajnana 
and Janardana. The first two of these names, he bore as a sannyasin ; and the last was, perhaps, 


his secular name previous to his sannyasa. Anandapurna, a sannyasin, who commented upon the 
Khandanakhadya, is otherwise known as Vidyasagara. 


Jagannatha, the famous poet and critic is gencrally known by his title Panditaraja. ‘The real 
name of the author of the Prataparudrayasobhusana is Agastya, while he is known gencrally by his 


title Vidyanatha. Visvesvara, a famous Mimamsaka, is known generally by his nick-bamc 
Gagabhatta. y by 


Vaidikasarvabhauma, a famours author of Dharmasastra digests, is better known by his Tamil 
name Tolappar. ) 

In very recent times, the most famous Sanskrit scholar of South maa BAAS Raju Sastriyar, 
who wrote some Sanskrit works, adopted his fuller name Tyagarajamakhin, as his authorial rit 2 


In library classification and cataloguing the various problems connected with authorial 
A a 


polyonymy and homonymy should be carefully and successfully tackled. Otherwise, bad errors 
are likely to vitiate the work of higher research. The following illustrations, i thi ones ection 
may not be out of place. 2 ; In this conn ’ 


There is an old Advaita treatise called Prakatartha-vivarana, which is one fu : "tant 
commentaries on Samkara's bhasya on the Bralma-sutras. The real n ot the most Ue >> 
Prakatartha-vivarana has not so far been asceriained and he is generall AR. d the author of th 
* Prakatartha-kara? (the author of Prakatarha)y. In the se s SEE poden he के 
published in the Oriental Translation Fund Series, the name of the d ME i TE 
given as Sri Carana. In this instance, a discerning author of the Prakatartha i$ 


scholar can easi 

c I MERE f T x sily see ifi 

aflix is mistaken for the real name. The expression * Sri Carana ” ; y sec a Case where an 1101101100 
J reverentially affixed by Advaita 


writers to the phrase Prakatartha-kara, when referring to the 
author of the Prak 
alartha. The name 
* 


1 Subsequently Dr. V. Raghavan has established the identity 


of th Ps 
(A.B.O.R.I. XXIII. 1942. pp. 352-68) —Ed. € Prakatartha-kara as Anubhutisvarupacary4 
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¢ Pr k = ki "त. “7 "a 9 * . . H 
Prakatarthakara-sricaranah > is on a par with Prakasatma-sricaranah an extended alternative of 


6 c P 
the name Prakasatman borne by the Sannyasin, who wrote the famous advaita commentary called 
the Vivarana on Padmapada’s Pancapadika : 


The famous author of the Locana, a commentary on the Dhvanyaloka is described in the colophons 
of the manuscripts of the Zocana as “ Mahamahesvara-acaryabhinavagupta ". This rather 
gargantuan denomination consists of three parts— Mahamahesvara’, * Acarya’, and ‘ Abhinava- 
Sapta’. The first of these means a great champion of Saivism ; the second means a great teacher ; 
and the third part is the real name of the author, the latter half of this part-Gupta-being a patronymic 
affix. The author of the alamkara work, Ekavali also happened to be described in some manuscripts, 
by the hononymous title * Mahamahesvara'. The real name of the author of the Ekavali is 
Vidyadhara and this happens to be missed. As a result of this, Burnell’s catalogue of the Tanjore 
Palace Library (p. 54) gives the name of the author of the Hkavali as ‘ Mahamahesvara kavi’ and 
proceeds to equate him with the author of the Locana by making the further observation that ‘ Acarya’ 
and * Abhinavagupta’ are adjuncts added to the name of the author of the Ekavali. 


Aufrecht, on page 46 of his famous catalogue, confounds Anandatirtha ( = Madhvacarya 

| Purnaprajna) with Anandagiri (= Anandajnana). The former is the well-known Acarya of the 

Dvaita school and the latter is the well-known scholiast of the Advaita school. This is an instance 
in which a homonymous part of two distinct names of two distinct authors has caused the trouble. 


In the new descriptive catalogue of the Tanjore Palace Library, on pp. 1175-6 of Volume II, 
under Des. No. 1674, Rangaramanuja is described as “a disciple of onc Laksmanayogindra " 
Here is a curious instance of a mistake arising from missing the fact that Laksmanayogindra " is 
a paraphrastic equivalent of Ramanuja, the great Bhashyakara of the Visistadvaita school. 


These illustrations will indicate the nature of the snares and pitfalls in the way of librarians who 
are engaged in library classification and cataloguing. The difficulties arising in this way from 
authorial polyonymy and homonymy in Sanskrit literature have to be surmounted necessarily with 
the co-operation of specialistic scholars in Sanskrit, until a realiable concordance becomes available, 
for ready reference. One golden rule, however, which a librarian, who is concerned with the 
classification and cataloguing of any considerable collection of Sanskrit books, can easily remember 


and follow is—' Refuse to be guided by mere names 
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LINGUISTIC NOTES—BHADANTA* 


Bhadanta.—Vhis is ordinarily used in Sanskrit and Pali literature as a term of respectful address, 
when referring to Buddhist mendicants. In a footnote appearing at page 164 of the September, 
1926 Number of the Indian Antiquary, under the contribution entitled ४ Two Tamil Hymns for the 


Margazhi festival”, which contains an English translation of the hymns and for which 


Mr. A. Butterworth and Prof. S. Krishnaswami Aiyangar are jointly responsible, I find the following 
remarks about the etymology of the word * bhadanta ° :—‘‘ This expression refers to the habitually 
white teeth of the mendicant celebates as opposed to other men whose teeth require to be cleaned 
because of the use of betal, etc. Mendicants are forbidden the use of this. 


Hence the name bhadanta 
for certain classes of these from this peculiarity.” 


This etymology is indeed amusing, to say the 
least, and stands on a level with the explanation of the word vidhava as vigato dhavo yasyas sa. Evidently 


the ingenious author of this etymology of the word bhadanta is thinking of the possibiliy 
of resolving it into bhaniva dantah yasya sah. To avoid any historical or antiquarian speculation being 
based on this etymology for the mere reason that it has the imprimatur of an influential Journal 
of respectable standing, I hasten to suggest what seems to me the correct explanation of this word. 


Tt is derived from the root bhad, which is included in Panini’s dhatupatha in the sense “ to bc 
auspicious or happy-" This root still survives in the form bhadra. The same radical element is 
found in batis (Goth), bet (A.S.), better (Eng-). Curtius suggests that perhaps bhad is an expansion 
of the root bha-to shine (See Vol. II. p. 301—Curtius, Greek Etymology (English translation, by 
Wilkins, England). Bhadant first arises in Sanskrit ant-stem like kuro-ant, bhar-ani etc., and then 
becomes thematised into bAad-anto in Pali and from bhad-anto, a: 


most ! ० reformale arises in Sanskrit. In this con- 
nection, it would be interesting to see how, in a similar manner, from ad-ant, ad- 


arisen in Prakrt, and from the last-metioned form, the word danta should have appeared in Sanskrit. 
In a similar way the Avestic participial formation bar-anlo arises. It is. indeed noteworthy here 
that this Prakrtic habit of thematising Sanskrit ant-stems and vant-stems is strikingly exhibited in 
Tamil forms like Berube, DQ WH Sor, 117 ७ छो ४1७४ har from the Sanskrit Forms dhanavant 
Hanumant, bhagyavant. Compare also the forms referred to in the Unadi-sutras 413 to 417 


anto should have 


+ J.O.R.I. 1927. pp. 25-6. 
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MADRAS UNIVERSITY CONVOCATION ADDRESS* 


Mr. Chancellor, Sisters and Brothers of the Madras Academic Fraternity, Ladies and Gentlemen :— 


I am grateful to His Excellency the Chancellor for the honour which he chose to do me by 
inviting me to deliver the customary address at this Convocation. With a long roll of seventy-eight 
illustrious predecessors before mc, not to be afraid of my address turning out to be platitudinous 
and vapid would require an uncommon degree of self-importance, of which I am utterly incapable. 
However, I promptly accepted His Excellency’s invitation, overcoming my hesitation by my 
Sanskritised memory, which helped me to take courage from this comforting observation made by 
our immortal Kalidasa in his Sakuntala :— 


** If persons of no consequence acquit themselves with credit in great functions, know that it 
is all in virtue of the inspiring honour vouchsafed by the privileged powers above. Could the 
cripple Aruna end the dark and cause the dawn, if the thousand-rayed Sun should not place him 
in the front and let him harbinger the coming day ? ” 


** siddhyanti karmasu mahatsvapi_yanniyojyah 
sambhavanguaamavzhi tamisvaranam | 

kim vabhavisyad arunastamasam vibhetta 

tam cet sahasrakirano dhuri nakarisyat || 


Further, it is a source of special gratification that I have to deliver this address under the aegis 
of the second Indian and first Hindu Chancellor. 


On this important occasion, my thoughts and the thoughts of my academic colleagues and of 
the numerous students and friends in this hall, turn back gloomily on the great educationist and 
friend of India, the late Rev. Father Bertram, whose familiar face with its characteristically bene- 
volent smile, it is our misfortune to miss here to-day and it will be our misfortune to miss everywhere 
and for ever in this world. He came out to India in 1888, graduated from this University in 1896 
and became the Principal of the St. Joseph's College, Trichinopoly, in 1909, After working for 
fifteen years in Trichinopoly, he came to Madras, fourded the Loyola College and developed it 
very rapidly into a splendid constituent college satisfying all the requircmenets of the new University 
Act. His students gratefully remember his sympathetic knowledge of their needs and difficulties, 
his readiness to help them in all possible ways and his abiding interest in their welfare. In his 
disappearance from this world, his students have lost a good friend and helpful guide ; his friends 
have lost a reliable, perfectly selfless, sweet and reasonable adviser ; the authorities of this University 
have lost an indefatigable worker and a shrewd and progressive peace-maker ; and the great edu- 
cational fraternity of Catholics in this country have lost one of their most valuable brothers, whose 
sincerity and catholicity easily made him one of the best models of spiritual good manners. May 
his soul rest in eternal peace and bliss and may his memory be a great source of inspiration to this 


University ! 


* Delivered on 29th Aug.. 1936, 
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Graduates of the year, 


My first duty is to offer you, on behalf of the University, our hearty felicitations on the success 
which you have achieved in your work and the Degrees, which you have won by right of your attain- 
ments. It is a source of great pleasure to me, that, among the recipients of our congratulations this 
afternoon, there are several graduates who have obtained the higher Degrees, which imply a superior 
quality of work and an intensive specialization and research in certain subjects. On my own day 
of graduation, exactly thirty-five years and five months age, the number of persons who qualified 
for the Degree of Master of Arts was much smaller than it is to-day and the first lady who qualified 
for the Master's Degree—Mrs. Satthianathan—happened to figure as the brightest ornament of 
the convocation of the 29th of March, 1901. On that day, the Honourable Mr. Justice Shephard, 

in his address, expressed the hope, though with considerable diffidence, that Mrs. Satthianathan’s 
success might lead many others of her sex to follow her example. His hope has been realised happily, 
within the last thirty-five years, in the large measure of success which the women students of this 
University have achieved in the sphere of higher education, through the Colleges exclusively intended 
for them and through men's Colleges. In my department alone—the Sanskrit department— no 
less than ten ladies have so far qualified themselves for the B.A. (Honours) and M.A. Degree, two 
of them having distinguished themselves with a fist class. The number of ladies who have qualified 
for the Master's Degree in the other departments, is no less encouraging. This indicates, in an 
unmistakable manner, that the education of women, under the auspices of the Madras University, 
has been progressing rapidly. That there are, at present, on our rolls, over one thousand three 
hundred women graduates ; that many of them have qualified for the higher Degrees ; that nearly 
fifty per cent of them have qualified for the teaching profession ; to crown all this—that this year— 
1936—has been particularly lucky in claiming to its credit, the two first lady Ph.D.'s— 
Miss C. Minakshi and Miss V. Paranjoti, who recently distinguished themselves in a noteworthy 
manner, by their eff:ctive and substantial research in Indian History 
and that South India continues to maintain, in a creditable manne ] 
educational progress among Indian women—these are undoubtedly 
us interested in education would feel justified in thinking well, w 


and Indian Philesophy ; 
r, her first place in respect of 
bright features of which all of 
ith great satisfaction. 


Lady graduates are entitled to the warmest felicitations of all friends of India. They symbolise, 
in ancient Indian culture, the holy and divin? mother and to them our sweet reverence is due in a full 
measure. It should be remembered by all the lady graduates that the ideal of Indian woman- 
hood, as typified by Maitreyi in ‘the Brkadaranyaka, by Sita in the Ramayana by Sukanya in the 
Devi-Bhagavata, by Savitri, Damayanti and Paneali in the Mahabharata, can casil Reena ntamed 
to be always unsurpassable in its purity and loftiness, The first and greatest E Neue nich 
the teacher in the Tarftiriyopanisad addresses to a student on the AD M r B a 
teacher's residential college (gurukula) is, as most of us know, “ Venerate thy > E. d in he 
“ Matrdevo bhava”. Vt is the high privilege and the great responsibility of the 1 ay vai i to 
cherish untarnished and realise in their life all the noble implications of the Indi E 2 i E cd 
womanhood, as known in the past history of Indian Culture. Their E 7 em of ou Ed a 
is very great; for, any approximation to Ramabhadra or Nala or Yajnavalk 4 a ता eS 
paratively less difficult than an approximation to Sita or Damayanti or Maitre ya x ould be com- 
has placed.them in a position in which they can claim economic inde i Ca caucation 


N जर k s pendence Ni 
men in all occupations and in the pursuit of the recreations, diversio and compete with 


à ns and fi : : 
which the modern world has learnt to value. They have every right aoe ee p 
ainst thc double 


standard of morals for the two sexes, which some blind customs have allowed t 3 5 
and other countries. They are quite competent to undertake the mer i operate in [pe 
mancipating thelr 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


MADRAS UNIVERSITY CONVOCATION ADDRESS ; 193 


uncdusated sisters by educating them and lifting them up to a higher level. In doing all this, they 
have to remember that the task of promoting equality between men and women is exceedingly 
delicate and complicated in its nature. Equality may, with great advantage to society, be secured 
by the enlargement of the freedom of women in respect of all good things and by the curtailment 
of the freedom of men in respect of all bad things. * In respect of all good things strictly’. in the 
former case, and ‘ in respect of all bad things strictly °, in the latter case—these two significant reser- 
vations should never be forgotten. They have also to remember that, whatever their public status 
may be as cducated women, the genius of India’s ancient civilization and culture requires that they 
should secure and maintain in an efficient manner, the dominant place which God in His Great 
Wisdom has reserved for them, in the pivotal institution of Indian civilization—viz., family ; and 
this important institution depends entirely for its unsullied cohesiveness and continuity upon the 
sacred institution called marriage. It would be a terrific disaster for Indian civilization and 
culttuc, if the new generation of educated men and women shculd be found incapable of appre- 
crating the beautiful ideals of married and family life, of the household (grha) and the Queen of the 
household (grhini), so vividly depicted in India’s ancient literature. The educated women who 
have been admitted to the Degrees of University must necessarily play a very important part in 
the direction of women’s education in India. I would request:them all to remember that the cdu- 
cation of Indian women—of Hindu women—should not be inextricably linked up with the European 
ideal and should be designed so as to develop them into a Maitreyi, or Sita or Damayanti or Savitri 
or Sukanya, so as to turn them into magnanimous wives, noble mothers and wisely alert sisters. 
To this end, the necessary foundation in the pre-collegiate stages should be laid with wise discrimi- 
nation and great caution. We may have an excellent idea of what a sound educational scheme 
for women ought to be in the pre-collegiate stages, by pondering over the precious suggestions which 
Dr. Besant made in one of her speeches many years ago. That great and wise friend of India said 
in 1901—“ A. thorough and literary knowledge of the Vernacular—Hindi, Bengalee, Guzerati, 
Tamil, Telugu, whatever it may be—including written composition ; a knowledge of Sanskrit 
sufficient to enable a woman to rcad with pleasure and profit the magnificent literature of the past, 
its poems, its dramas, its storics ; a knowledge of English, because under present conditions such 


-a knowledge is necessary for sympathy with English-educated husband and sons, because it opens 


the way to a world of thought that may be studied with advantage and enjoyment. and because it 
brings the women into touch with a most potent factor in the modern civilization of India g 
a knowledge of Hygiene, of the laws which make for health in the house, in personal habits and in 
domestic arrangements; a knowledge of the elementary physiology and household medicine 
sufficient to make the mother an intelligent nurse, and in slight ailments physician for her children ; 
a knowledge of some art, music, above all, painting, needle-work, plain and artistic, that she may 
make the home bright with pure attraction and make it a centre of happy and harmless amusement. 
Such an education would do nothing to injure the sweet grace of the Indian woman, while it would 
enlarge her mind, increase her influence and strengthen her character. Needless to add 
that this education must be accompanied by religious instruction which will purify the heart, 
enlighten the undsrstanding, stimulate devotional feelings, and satisfy the spirit as it seeks to realise 
its divinity. Never will the Hindu woman lose her spirituality ; but she needs to add to her faith, 
knowledge, so that she may be 2 sage as well as a sai nt , and bring to the service o f her great ancestral 
religion woman's wisdom as well as woman's devotion. So shall she avert from husband and sons 
ils of scepticism and apostacy. Hinduism has kept her pure ; it must again as in the old days 
keep her wise °’. If Hinduism has kept the Indian womanhood pure and it must again, as in the 
old days, keep it wise, as Dr. Besant said, and wisely effective, let the Indian womanhood dray its 
inspiration from the Ardhanarisvara image, which symbolises, in a beautiful and significant way, 


25 


the ev. 
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the great synthesis which the Hindu society should always aim at—the synthesis between woman 
and man, between art and science, between self-eflacement and self-realization, between renun- 
ciation and possession, between beauty and sublimity, between sweet suggest ion and telling expression 
between speech and thought, between charm and response, between motherhood 
and fatherhood, and above all, between the dharma of a family life and active and skilled service 
in the wide world of diverse pursuits and purposes. May the great Hindu symbolism of Ardha- 
narisvara, synthesising Siva and Parvathi protect the glorious purity of Indian womanhood ! 


Fellow-Graduates, 


The three questions formally put to you on this solemn occasion and to the fulfilment of which 
you have sincerely and solemnly pledged yourselves are well in their place and are highly signi- 
ficant as formulas which you will do well to remember always and use in your life as your unfailing 
source of inspiration. ‘These questions should be understood to be so many disguised ard 
implicit imperatives, comprehending within their scope, all your future activities for which your 
education in schools and colleges have qualified you : and they are the modern counterparts of what 
the great teachers of Vedic India exhorted their students to do in the world after finishing their 
educational course in the gurukula. When these questions are put to you, students of ancient Indian 
culture cannot help reminding themselves of the undisguised imperatives in the never-to-be forgotten 
exhortation by the Acarya to his antevasin in the eleventh anuvaka of the first section of the Taittiriya- 
upanisad. The elements of universal appeal in these Upanisadic exhortations can never be missed. 
४ Speak the truth ; do your duty ; never neglect your duties to your race and family ; never neglect 
what contributes to well-being and prosperity ; let thy mother be thy God ; let thy father be thy 
God ; let thy teacher be thy God ; let thy guest who is in need of thy hospitality be thy God ; do 


good ; never do any evil ; remember and cultivate the virtues which we have practised ; and 
avoid the wrongs which we may have done ". 4 


“satyam vada; dharmam cara; prajatantum ma vvavacchetsih 3 
kusalanna pramaditavyam ; bhutyai na pramaditavyam 8 
matrdevo bhava ; pitrdevo bhava; acaryadevo bhava ; 


atithidevo bhava ; yanyanavadyani karmani ; tani Sevitavyani ; no itarani ; 
> पट ? 


yanyasmakam sucaritani ; tani tvayopasyani; no  itarani" 


In the questions now put to you and in the old-world Upanisadic scheme of exhortation, there is 
an unmistakable indication of the fact that your education raises the legitimate SR that 

. . * ` V = 
you will in due time play the role of constructive citizens in your life 


Your pledges, all of them, in the first place, impose upon you the duty of adoptin d culti- 
vating assiduously the attitude ofa fiduciary Yn everything that you may be called u»on 5 ‘de The 
fiduciary attitude is one of the essential elements constituting constructive me DO. hi डी का 
remember that “ the institutions that last longest, that link human ies oe ip. ० i 
abiding and beneficent fellowship, are those that rest upon a fiduciary र x wi nC ae , 
a tradition of trustworthy service, those that gather to their service à conti Ta डन 5 
honourable and loyal men, those that gather vitality as they go, becomin a we ० 
but stronger and more beneficent in contrast with institutions that gm z 5 weaker with age, 
if you remember all this, you would hardly find it difficult to appreciate the EET vo लीत 
attitude to the young men going out of a University: This University de value of a fiduciary 
lives in an atmosphere dominated by the ideas of trust and trusteeship 3 aft by cc 

^ “upon 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


MADRAS UNIVERSITY CONVOCATION ADDRESS 195 


to conduct yourselves as becomes members of this University, in your daily life, 
reminds you that the knowledge which you have acquired through your col 
nothing unless you hold it in trust and use it in a 


the University 
leges could achieve 
proper and wise manner, and that the skill which 
you have acquired would be of no value in socicty, unless you make use of your skill in your daily 
life as a trustee for the common good. 


Your deportment in your familiar discourses in daily life is also a matter of great moment ; 
and this is determined largely by the spirit of trustecship which you, as educated persons, bring to 
bear upon your talks. To the extent to which you are able to blend together what is true and 
what is agrecable in your conversation, without allowing either to detract from the other, to that 
extent you could realise in practice the ancicat Indian ideals of satya and priya ; and to that extent 
you could acquit yourselves creditably as educated persons who hold in trust the training which 
you have received in thinking and speaking. 


You should conduct yourselves, as becomes members of this University. You are all sons and 
daughters of India and this is an Indian University. India’s past is great ; and her present as well ` 
as future should be also great, if it could be wisely cortclated with her past. If, as the worthy Dean 
Inge (a former Dean of St. Paul’s) observed, less than three years ago, the only promise of a better 
future for his country was to be looked for from those to whom her past was dear, it could be said, 
with greater appropriateness, to the graduates of all Indian University, that the only promise of 
a better future for India is to be looked for from those’ to whom her past is dear. A true Indian 
has his life certainly in the present, but he finds the roots of his life in the past, and has his eyes turned 
towards the future. No sensible person would ask you to think that the past is all good and the 
present is all bad. Many of you may be thinking at this moment of Kalidasa’s wise remark that 
mere antiquity is not a guarantee of goodness and mere novelty is not a mark of badness and that 
wise men discriminate what 15 good from what is bad by a careful consideration of intrinsic 
worth :— 


** puranamityeva na sadhu sarvam 

na capi kavyam navamityavadyam | 
santah pariksyanyataradbhajante 
mudhah parapratyayaneyabuddhih || °° 


The Indian expression for progress is ' Yogaksema’. ‘This is a compendious expression signifying 
all the eal clemeats making up the meaning of the term progress. Toga consists in advancing 
further and getting what has not already been got ; and ksema consists in. conserving all the good 
things already obtained. Ancient Indian culture is equally solicitous about 2 oga and ksema. Any 
attempt to write on a clean slate and to demolish the past completely Ts build anew is against 
the nature of India’s genius and such attempts will prove to be dismal failures in India. You are 
trustees of the future of India and your past must be dear to you. You cannot hope to have an 
intelligent appreciation of India’s past, without acquiring adequate ability to understand and 
appreciate the Indian literature, which eashrines all the good achievements of ancient diea in the 
spiritual and secular spheres of life. Such ability can be acquired, only if the graduates of our 
University are adquately conversant with Sanskrit and with at least one of the South Ind ian languages. 
That the spirit of ancient Indian culture is primarily embodied in Sanskrit litera ture, 
that ths distinctive phases of South Indian culture arc embodied in the great literatures in Tamil, 
Telugu, Kannada and Malayalam, and that these distinctive phases of South Indian culture 
etitm and were profoundly influenced in very ancient times by, Sanskrit culture and can never 
bs completely disentangled and dissociated from Sanskritic elements—are propositions which no 
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level-headed person can think of challenging. It would thus be obvious that every graduate of our 
University should acquire, cither in the stage on University education or beyond that stage, an 
adequate knowledge of Sanskrit and at least one of the South Indian languages—so much know- 
ledge as would enable him to appreciate ancient literature of Universal appeal, like the Upanishads, 
the Gila, the Ramayana, the Mahabharata and the Sakunlala in Sanskrit, ard as for example the 
immortal Aural and Kambaramayana in Tamil. Towards this end, ths curricula of studivs in schools 
and Colleges need not be over-burdened, by compelling each student to study English, Sanskrit 
and a vernacular in his class-room. This object can be best achieved only through schemes of 
extra-curricular studies, under which Sanskrit under-graduates and Sanskrit graduates would easily 
persuade themselves to study and cajoy the beauties of a few 'Tamil classics or classics-in some other 
South Indian language, and similarly under-graduates and graduates in any of the South Indian 
languages would easily persuade themselves to study and enjoy a few Sanskrit classics : What- 
ever might have been the nature of the cleavages that existed in ancient India among the diverse 
creeds and dogmas, there were absolutely no cultural cleavages or inter-cultural and inter-linguistic 
jealousies, such as we witness some times in these days, whenever any good measures are being dis- 
cussed for promoting the study of ancient Indian languages and literatures. You should remember 
that great makers of South Indian literatures in the past were either themselves Sanskrit scholars 
or scholars who were able to appreciate readily the good elements of Sanskrit culture, and that great 
representatives of Sanskrit culture in the past never hesitated to seck and secure th» valuable help 
of the vernaculars in their great work of expounding and propagating great truth;. It is only by 
strenuous work in these directions that the problems involved in the employment of the mother- 
tongus as the chief educational medium can be solved and that the spirit of ancient Indian culture 
can be re-captured and effectively brought to bear oa the present and future schems3 of Indian 
education. The successful working, on a large scale of extra-cutricular and extension schemes, 
with special reference to the languages and literatures of India, depends largely upon the financial 
resources available for the purpose. Will any rich philanthropist of South India come forward 
to help our University with a generous and substantial endowment towards this purpose ? 


e The questions put to you and yout solemn pledges clearly imply that you should think mainly 
in tim? and not so much in space. The ascendency of space-thinking is partly due to a deep-rooted 
perversity of mine which attaches greater importance to the eye than to any other sense. ^ Space: 
thinking", as a modern writer puts it, “is insufficient whenever the meaning of human lif is in 
question, because human life, though it displays itself as a spectacle in space a S 1 lifc a 
experience in time °. Time-thinking is a natural mode of thought. It may Be call ed a E AT l 
mind", and all sound history should deal not only with the past, but with th ae = pue rt 
into the future. Time-thinking is bound up essentially with the idea of AR ESCAS BLOWING: 

gne 


3 : 4 : 5$. Ancic: ian 
culture has invariably stressed lastingness (nityalva) as the e Ancient Indiar 


ssence of the highest Se : 

Shue reves datu ; ; con e 

(satyatea), and has thus revealed, in a very telling manner, the significance Em value Munt n eu 
alue of time-thinking. 


Some ardent and well-meaning disciples of Karl Marx, who are कोणा Ge CBS 

bsfore you—note the term—a social scheme, or system, in which all men E 3 hinkers, may place 

the term again—in right relationships to one another. As Indians, you I orces are placed —note 

tradition of time-thinking from your past and you should, as FE HE ; us inherited E great 

men and forces stay where you have p'aced them, how long will that SUME rus E 
st ? 

You should ask whether the socialistic space-thinkers are not placing befi : 

perhaps a Utopian picture, of human beings caught by the eye at a v g me you “a picture, 

graphed, so to speak, in the state of social behaviour the spaco-thinker ery 'appy moment, photo- 

say, in a place like the Soviet Russia. The Marxian propaganda mav ee ae CRM E 

टे and confident an 
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a good many of our young men may come to believe that “ they sec a red dawn rising, full of promise, 
in Russia, where all the old values and traditions, with every atom of religious faith, are being torn 
up by the roots". So long as communism and socialism derive their sap from the heritage of Karl 
Marx of which dogmatic materialism and atheism form part; so long as they are based on class- 
hatred and dominated by anti-godism, so long as they generate and foster a novel discase of a type 
of nco-orthodoxy, which seeks to establish a new form of superstition manifesting itself in willingness 
" to entrust the navigation to people who believe in wrecks as a principle or make a business of 
piracy " ; and so long as the new civilisation of communism and socialism refuses tc believe in the 
past or the future of the soul and thinks exclusively in a spatial and quantitative groove :—you will 
bz safe as the inheritors ofa great time-thinking past, only if you stand off from these new experiments. 
And as inheritors of the all-embracing, all-unifying advaita of the Upanisads, as expounded by 
Sankara, you should strengthen yourselves by the hope, as H. G. Wells puts it, that, out of all the 
trouble and tragedy of this present time, there will soon emerge in India an advaitic revival, ‘‘ of 
a simplicity and scope to draw together men ofalien races and now discrete traditions into one common 
and sustained way of living for the world's service” ; and by the hope that < religious emotion may 
presently blow through Indian life again like a great wind bursting the doors and flinging open the 
shutters of the individual life ". May you become worthy of such a revival as trustees of the habit 
of time-thinking which you have inherited from your past ! 


Slightly modifying the splendid words of Edmund Burke, it may be said that a University, as 
well as a nation, “is a partnership and trusteeship in all science and all art and in every virtue and 
perfection ; and as the ends of such a partnership and trusteeship cannot be obtained in many genera- 
tions, it becomes a partnership and trustecship not only between those who are living, but between 
those who are living, those who are dead, and those who are to be born "'. 


You will have a legitimate claim for the privileges of a partnership in University life and national 
life, if you fulfil the three main conditions of constructive citizenship—that you should see that every 
variety of your valuable occupation is dominated by the fiduciary spirit ; that you should aim at the 
development of skill in every thing that you do ; and that you should endcavour to create and perfect 
certain scientific methods “for harmonizing conflicting claims and for turning human relations, 


which would otherwise be mutually destructive, into relation of mutual helpfulness”. It would 


do you good to note and remember the manner in which Indian ae used. to glorify the fiduciary 

री, Generally, at the end of Royal grants, making endowments for purposes of public gocd, 
. ? 7 5 : 05 पु . 

र is known to all familiar with Indian epigraphy that an anustubh line is inscribed in these terms :— 


** danat punyam avapnoti palanad acyutam padam”— 


** One gains spiritual merit by making endowments for CE B Qu c e ae 
} This signi t nce which ancient Indian culture attaches 
through frusteeship ". This signifies the great importanc 


to the position of a fiduciary. 


Your aim in everything that you do should be the perfection of your skill. Skill is an essential 
ingredient of constructive citizenship. You should not faJl under the malign spell of the concept 
c iRepsjatnasc” for ‘happiness’ is "the one object of human endeveni in regard to which men in 
general are the worst judges and the readiest to be made ub of". You must choose 8 vocation 
that challenges your skill and puts you on your mettle. Beware of soft jobs and remember the 
fall of Lucifer . The doctrine of “ the greatest happiness of the greatest number” is a pernicious 
doctrine. No doubt, all science, all knowledge, fulfils itself in Ae applications. Ina book discussing 
the applications of science, it is solemnly stated that science is “ the mighty instrument which enables 
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man to conquer Nature and develop her resources for his own advantage ©. lhis view is as pernicious 
in its effect as the doctrine of “ the greatest happiness of the greatest number ”’. So long as this view 
prevails among those who have studied “science? and have acquired scientific knowledge, it would 


be im»ossible to reconcile science with religion or morality or humanities. Replace the doctrine of 


“ the greatest happiness of the greatest number" by the wholesome doctrine of “the greatest skill 
of the greatest number”. Remember that Science is given to man not to distil the universe into 
individual advantages, not to be a mere short cut to our ends, not to be a mere labour-saving device, 
not to bs merely “a maus of satisfying the desire for happiness with the minimum of effort and 
personal skill, till man’s vocation as a worker becomes a mere affair of pressing buttons and turning 
switches ?. In the earlier stages of its history, science tended to destroy art ; and if it were to stop 
with that or persist in that and should it fail to be a powerful ally to man in developing himself by the 
skilled performance of what he knows and in securing the greatest skill of the greatest number ; 
and if it should help man oaly in increasing his periods of “ untrammelled leisure’? without 
suficient skill to vitalize his leisure ; if that be all, then I for one will say :—“ Let the hour stand 
accursed when science was born into this world ". It is indeed highly comforting to think that the 
God-a»pointed destiny of science is to become “the founder and the diffuser of art, completing 
itself in the practised skill of men”. Remember that ancient Indian culture brought about, in this 
way, the reconciliation of science with religion, through the elevation of skill to the rank of one of the 
highest aims of life. When the Lord calls upon Arjuna to do, whatsoever he dozs, as on offering to Him 
and says :— f 


yat karosi yadasnasi yaj juhosi dadasi yat | 
pat lapasyasi kaunteya tat kurusva madarpanam || 


He requires Arjuna really to secure the highsst degree of perfection in all that he does ; for, no act 
would be worthy of being offered to God, which is not done with the highest degree of perfection ; 


and worm-eaten flowers are unfit to be offered to God. It is recorded that a Mohammedan artificer 


in India, called Hussein Ali, more than a thousand years ago, made a remarkably beautiful astrolabe, 
an instrument of great ingenuity used in pre-Coperaican times for measuring the altitude of the sun 
and the stars ; and in this astrolabe, which happeas to be preserved in a collection of ancient instru- 
ments, round the edge of the fine brass-work, there is an Arabic inscription which may bé rendered as 
follows :— “ This astrolabe is the work of Hussein Ali, mechanic and mathematician and servant of 
the Most high God. May His name be exalted throughout the Universe", The words “ Mechanics 
and Mathematician” point to the disciplined skill on which the work reposes ; and’ “ Servant of 
the Highest God > to the disinterestedness and perfection with which the work is executed. If all 
the activities of our educated ladies and gentlemen should be inspired by the ideal of कोश 
and disciplined skill suggested in the teaching of the Gita—" Yogah karmasu Kausalam °? Yoga. is 
skill in all your doings” and in the Arabic inscription of “ Hussein Ali", India’s civilization, in the 
future, will be in noble consonance with India’s glorious past. z DE 

To the utmost of your opportunity and ability: and, as far as in you lies, you hav ledecd 
yourselves to support and promote the cause of morality and sound css Er gen क de 
advance social order and the well-being ot your fellow men. You should Fre z up ० i and 
would do good either to you or to others if you attempt to play the role of the oa Soe t Ee 
You should cultivate the spirit of const rustiveness in any work of reform VB you eese E 
Youshould not bszin by concentrating attention on social disorders, socia] vagaries one underta e. 
sozial fevers and sosial distresses. You should not begin by attempting to See fe Rises 
physicians aud by loudly proslaiming your methods of diagnosis and cure. For M vote 
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advancing social order and well-being, the right method is certainly not the pathological method, 
which Matthew Arnold describes :—- 
* He took the suftering human race, 

He read each wound, cach weakness clear, 

And struck his finger on the place 

And said, Thou ailest here and here ” 
A good citizen's vocation is not to be merely analysing his neighbour's ills. The inevitable 
consequence of the application of the pathological method in the sphere of public and social service 
would be a wasteful strife between those, on the one hand, who wish to play the part of social doctors 
and those, on the other, who will stoutly resist rather than allow themselves to be treated as social 
patients by those whose credentials are, at best, problematic. Much of the disharmony, which 
arises in these days in Indian society between different groups of India’s daughters and sons, in most 
of the programmes put forward by well-meaning enthusiasts who wish to reform the Indian society 
in various ways, results from an avowed advocacy of the method of social pathology, the method of 
diagnosis and cure. In the sphere of politics, more than in the sphere ofsocial reform, the pathological 
method is unsuitable. The method of diagnosis and cure is most unsuitable, particularly, when 
India is put on the road to self-government. To adopt the pathological attitude in social service or 
social reform or in the body politic would logically reduce the democratic principle of self-government 
to the absurd form of “Government as social patients, by the social patients, for the social patients’. 
The correct method conductive to construcive citizenship would be to note the healthy ceatres of the 
Society and vitalize it by energyzing those centres. That India’s civilization is not rotten to the core 
and that it has still many healthy centres of life may be easily understood from the fact that it has 
withstood and outlived many an upheaval and many a vicissitude. 


Nothing considerable can be achicved by you unless all your work comes to be informed. by 
faith and courage. In the first placc, you must have faith in the immense resourcefulness of man as 
man and you must have the courage to pull you up to your full stature as man. You must remember 
the great Upanisadic thought which you have inherited from the past—* Purusanaa param kimeit ?— 
* There is nothing higher than the spirilof man ° ; and this has been rendered in Sankara's magnificent 
exposition of advaita, practically into “ Manusyanna param kimcit”’. You must believe it, as a modern 
poet puts it, that “ the mind (of man) hath many powers beyond name deep Me within it and 
can shoot strange vigours ". You must have the courage to realise त life in society means life 
in the high tensions created in society by the operations of opposite forces—love and hate, pleasure 
and pain. Even the lowest form of life is pang-born and pang-sustained. E: All the great ideals of 
humanity are pang-born " ; and * they are the answers which the heroic spirit of man has given 
to the challenge of suffering and frustration, to the challenge of pain in one or other of its d 
forms”. Moral valour is a high virtue and it is inseparably bound up with social valour. “ The 
day of crisis is the birth-day of our virtues ”. The hours of suffering ale the hours when-God 
incarnates Himself. We can never forget the prayer which Kunti, the mother of the Pandavas, 


chose to address to her God—Sri Krsna :— 
** vipadassantu nah sasvat tatra latra jagadguro | 
bhavato darsanam yat syad apunorbhavadarsanam || E: 
* May we have troubles and risks always and everywhere ; for, then, we may sec Thee, Master of 


6 : CT 
the world, revealed to us in Your saving grace - Kant has laid great stress on the “anti-social 
य of mankind". Human society creates facilities for co-operation and in doing so, creates 
also occasions for mutual obstruction. This need not be taken to imply individual malice. A man 


Wro ue coniety| and moves on is “like a motor-car in a crowded centre and cannot help getting 
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in his neighbour's way ". If this simple fact be understood, a healthy social tension and social life 
could be easily ensured by harmoniously maintaining the polarity between the anti-sociality and 
sociability of mankind $ and the social tension that arises from this polarity in human nature will call 
forth a highly constructive type of social valour and social courage. The worst enemy cf social 
valour and social courage is the lower and vulgar kind of prudence, which induces one to run away 
from risks, to aim at unmixed pleasure, to be a safe man loving only safe ways—safe from all kinds of 
pain and to be deeply interred in safety, never to be alive to the ennobling virtues ofsuffering. Ponder 
over the thrilling words of a modern poet, with reference to such inferior and vulgar kind of prudence ; 
and these words are put into the Divine stranger’s mouth by Lascelles Abercrombie and addressed 
to Saint Thomas when he is about to be victimised by the lower kind of prudence :— 
* Now, Thomas, know thy sin. It was not fear ; 
Easily may a man crouch down for fear, 
And yet rise up on firmer knees, and face 
The hailing storm of the world with graver courage, 
But prudence, prudence is the deadly sin, 
And one that growth deep into a life, 
With hardening roots that clutch about the breast. 
For this refuseth faith in the unknown powers 
Within man’s nature ; shrewdly bringeth all 
"Their inspiration of strange eagerness 
To a judgment bought by safe experience ; 
Narrows desire into the scope of thought”. 
Here, I would point out to you the higher significance of kama, which is included in the old “ scheme 
of ends of human endeavours `° (purusarthas) handed down to us by our seers as part of our cultural 
heritage. The word kama is usually understood in the sense of the “ pleasures arising from the 
satisfaction of cur desires” and this way of understanding it is not wrong. There is, however, 
a higher significance in the inclusion of kama in our scheme of purusarthas ; and you can appreciate 
it fully, only when you take the word in its etymological sense of desire and understand that lofty 
desires inspire all noble deeds. Again, ponder over what the Divine stranger says to St. Thomas :— 
5 Tt is written in the heart of man 
‘Thou shalt no larger be than thy desire. 
Thou must not therefore stoop thy spirit’s sight 
To pore only within the candle-gleam 
Of conscious wit and reasonable brain ; 
But search into the sacred darkness lying 
Outside thy knowledge of thyself, the vast 
Measureless fate, full of the power of stars, 
The outer noiseless heavens of thy soul. 
* * * 
Send desire often forth to scan 
The immense night which is thy greater soul ; 
Knowing the possible, see thou try beyond it 
Into impossible things, unlikely ends ; 
And thou shall find thy knowledgeable desire 
Grow large as all the regions of thy soul, 
Whose firmament doth cover the whole of Being, 
And of created purpose reach the ends ”, 


n 
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I do not wish to close this address without dwelling, for a while, upon the present position of 
our University and its future. Many ideas, which were only pious wishes and hopes in the past, 
have, since the enactment of the Madras University Act No. VIL of 1923, been turned into solid 
achievements. As early as 1893, the late Sir V. Bashyam Ayyangar, with his characteristic wisdom 
and foresight, suggested, in his convocation address, the founding and development of a University- 
Library. He-said then :—* One of the several ways, in which a wholesome relationship between 
the University and its alumni may be established, appears to be the founding of a University Library, 
adequately representing all the departments of Literature, Science and Art, and freely accessible 
to all its Fellows and Graduates ". Our present position in regard to Sir V. Bashyam Ayyangar’s 
suggestion is such as may legitimately compel us to indulge in a warm self-gratulation. Thanks 
to the generosity of the Crown and the State, we have to-day a splendidly equipped University 
Library, housed in a well-designed Library building of the University and under the control of 
a highly efficient Librarian, trained in all the up-to-date methods of the Library Science. The 
modern conception of a Librarian is ‘to be a great educator and function as a great educator mainly 
through the use of collections of books’. This is also the old-world conception of a Librarian as 
embodied in an old library law of ancient India :—* Kosavan Acaryah ”—“ To be a librarian 
is to be a great educator". The ideal librarian may be described as a cultured person who is able 
to find a suitable reader for every book in his library, and a suitable book for every one who goes 
there, who combines judgement and caution with sclf-effacement and a zeal for service, an urbane 
sanity with a sane urbanity, firmness with complaisance, confidence with candour, a well-informed 
mind with a ready wit and disciplined reserve, a certain amount of versatility with a cultivated 
memory and quick receptiveness ; and who, with such an equipment and a high character, can 
play the role of an unforgettably impressive, but not in the least obtrusive or assertivc or offensive, 
educator. In recent years, our University has also been co-operating in various ways with the 
Madras Library Association in promoting the cause of the modern library WU Our Uni- 
versity has done everything that has been found practicable within the last thirteen years for achieving 
the main object of the Ast of 1923—viz., “establishing a teaching and residential Univer- 
sity at Madras ". Our University has, to its E to-day, ee departments of Research 
and teaching in Indian History and Archaeology, ge Economics, " Indian Philosophy, Mathe- 
matics, Zoology, Botany, Bio-Chemistry, Sanskrit, I amil, T clugu, Malayalam, Kanarese , and 
Islamic languages. The deep interest which our University takes in Indological studies and Oriental 
lication of the monumental Tamil Lexicon, by the 
institution of no less than nineteen teacherships in Indology, including the departments of Indian 
History and Archacology, Indian Philosophy and the Oriental D Inst itute, by the Miren 
financial provision of nearly fifty thousand rupees per annum for the Oriental Research Institute 
and by a liberal grant of twenty-five thousand rupees for preparing and publishing n: up-to-date 
Catalogus Catalogorum of all the Sanskrit manuscripts in the world. All these departments are 
now housed in the departmental buildings of our University. The scienti departments arc pro- 
vided with well-equipped laboratories. The Indological departments [de soon come to be provided 

: sical laboratory in the form of the Government Oriental Manus- 
with what may be called an Indes " 7 iptt ires in the world and which 
cripts Library, which is one of the richest storchouse of त MEM bes n E E 9 
in its own interest and in the interest of Indological research, ought to become a part of the University 


Library. 
AU levelopments in the direction of provision for research have made it impossible for 
SR pe ^ that our University has not shown sufficient interest in the work of pro- 
anybody to say URN. achievement of the objects of our institutions intended for research 
o कती व of intellectual honesty prevailing among the University teachers, 


26 
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upon the extent to which they may be able to vitalize their cultured leisure, upon the unimpaired 
security of the tenure of University. tcacherships and upon the spirit of scholarly trusteeship which 
they bring to bear upon their work, If the motto “ Seek quality first and due quantity shall be 
added unto you ` deserves to be adopted and strictly enforced anywhere in our University, it is in 
our University departments of rescarch. 


Our University has been endeavouring 10 lay special stress upon the promotion of residential 
discipline in the Colleges within its jurisdiction. In this connection, onc important matter to be 
remembered is that the educators of our students should impress upon them the need for reducing 
their daily requirements to a minimum and should discourage them strictly from cultivating expensive 
and wasteful habits of living. The spirit of plain living and high thinking, which dominated the 
ancient Universities of 'laksasila, Nalanda and Vikramasila, should be re-caputured and 
established in the hostels of our colleges and in the University union. 


>> 


The residential atmosphere 
of the Universities of Ancient India made it impossible even for a Prince to develop any conscious- 
ness of his financial resources. Even a Prince, in those Universities, must be literally penniless. 
It is recorded that a Prince of Benares, who was studying at Taksasila, hajpened to break the bowl 
of a man by chance and that the Prince was not in a position to pay the cost of a meal to that man 
when he demanded it. In every hostel there should be adequate provision for religious instruction. 
It was the religious discipline of the Universities in Ancient India that made it possible for them to 
produce the intellectual and moral giants, to whom we owe all our cultural heritage. 


With the grants from the Government and with the funds which it has been possible to find 
from earlier financial accumulations, our University has made a good beginning in the development 
of its research side. Much remains to be done in this direction. The existing departments have 
to be strengthened by the institution of teaching posts of higher grades in some cases and of additional 
posts in other cases. It is necessary to have a well-devised scheme of long-term fellowships in 
our research departments. It is necessary to start a number of new departments in subjects which 
have not so far been represented on the research-side. It is necessary to have an eff:ctive ard liberal 
scheme of grants in aid of publications. All these developments depend upon the availability of 
funds. That, so far, the Senate has not had any member nominated by academical donors, as 
Nd es l ; pos 10 of the Act, is a regrettable commentary on the SEG of 
academical benefactors in the Madras University for the last thirteen years T : : itv 
must necessarily get on in the hope that the generosity of the ced E ss i mud 
University would not be curtailed in any manner by the requirements of Ey education. 
It may be of some use to point out here that, according to the latest periodical report ह ublished by 
the British Committee of University grants, “out of about £ 9,00,000, uu the annuel 


income of the Universities, third is voted by Parliament and 42 per cent of the total number of 
students in the Universities are assisted ™. uoc 


Fellow-Graduates, 
Now, in the name of the University, I wish y 


ou Success ; and I request 
the last verse in the Gita :— quest you all to 


ponder ovcr 


Ro gegen is Krsna, the Lord of Yoga—the embodiment of divine synthesis and wisdom ; 
and wherever there is Arjuna, the archer—the best example of a disciplined and SUN Š T 5 2 
there will surely be fortune, victory, prosperity and Tighteousness. Such x. ps of 
May this be the belief of all— SN is my belief - 


patra yogesvarah krsno yatra partho dhanurdharah | 
tatra srivijayo bhutirdhruva nitirmatirmama i} 
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In these days of technical civilisation, life is full of stress and strain. A state of indefiniteness 
and indecision prevails and is patent all through the turmoils of modern life. Only one thing is 
evident in our activities and that is ‘ speed.’ But when we settle down for a moment to think 
calmly, we find what we need is Rest, true and quiet Rest—Santi. This Santi, Rest or Peace, what- 
ever we may call it, is the message of Hinduism, the message of the Upanishads, and the message that 
was preached and practised by Bhagavan Sri Ramakrishna. 


It may be rather difficult to reconcile ourselves to this idea of peace in the bewildering con- 
ditions of modern times. It may be difficult to conceive that this idea of peace is to help one towards 
God-Realisation. But in truth it is not so. I would give an example. Suppose a navigator is 
voyaging on the seas, and in the midst of his voyage he finds himself engulfed by a cyclone. The 
intelligent navigator that he is, he steers to the centre of the cyclone and discovers Rest and Safety 
there. Tn the same way, in the centre of our cyclonic life may be found our Spirit. This is a simple 
conception to start with. And the Upanishadic message conveyed to us and to the 
world is embodied in the simple formula ‘ Matrudevo bhava’— Respect thy Mother as God.’ 
Sri Ramakrishna realised God through the observance of this formula. 


When reversed a little it comes to mean, “ Contemplate on God as the Mother." To the un- 
lettered man, to the unsophisticated and illiterate person, the idea of the Mother is simple enough. 
Indeed, from Mother to God, it is not a far cry. Bhagavan Ramakrishna started with this ideal 
which is one of the greatest contributions made by Indian culture to the world. There are indeed 
many ways of conceiving God ; but certainly the most appealing among them is this ; and more 
certainly the advantages derived from this concept are many. Even to the child, the values of life, 
vague as they may seem to be, are to be derived from the mother, and te the childlike heart there 
is the element of easiest accessibility to the Mother. To the child the nearest and dearest is the 
Mother—the true embodiment of pure, self-effacing Love. The keynote of Hinduism is the 
synthesis between Bhakti, Jnana and Karma. The Hindu scriptures proclaim this and our Siddhas 
and practical fnanis realised it. Self-effacing Devotion could be cultivated in the best way possible, 
if it is associated with the concept of God as the Mother. 


There was a parallel to Sri Ramakrishna in South India and that was Muka. He reached 
the highest state of Jnana through the practice of this simple concept of Bhakti. Te was a Sannyasin 
and a great Bhakta like Bhagavan Sri Ramakrishna. Though he had not much of schooling or 
systematic instruction, he had great intuition. 10 him Kamakshi, the Goddess of Kanchi, was 
the Mother. She was embodiment of all that was True, Good and Beautiful. To Ramakrishna, 
likewise, Kali was the Mother—the embodiment of all that was Good and True and Beautiful. His 
was a faith that engendered the highest type of courage and gave the Bhakta the type of rest that 


lifts him above the turmoils of lifc. 
“ धनेन न रमामहे खलजनान्न सेवामहे 
न चापलमभामहे भवभयान्न दूयामहे ” 


* Triveni IX, 10 April 1937. 
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Muka realised all this through his devotion to the Mother. ‘To men of the present day, all 
values of life are subordinated to wealth in some form or other. But to Bhaktas likc Muka or Rama- 
krishna, moving with courage in a world of higher economic values,—this I shall call by the phrase 
* world of spiritual Economics '—the true Dhana (wealth) is the Atman, or the Spirit of Man. This 
Spirit of Man is the highest kind of wealth in spiritual economics. ‘The great poct Vyasa indicated 
this by calling the * Atmapaharin’ the greatest thief, and Muka suggests this in the verse quoted. 
When one does not recognise Atman as the greatest Dhana, he enters into all sorts of relationship 
with undesirable people. Both Muka and Ramaktishna realised this truth. 


Bhakti and Jnana, according to ths teachings of Hinduism, are the two phases of the same Life. 
A modern writer remarks : ** Love and Knowledge are the twin-sisters, living in the ante-chamber 
and the inner chamber, allying themselves with each other in striving towards the common goal." 
The life of Bhagavan Ramakrishna is an illustration of Bhakti towards the Mother, which, in its 
ripe stage, mounts up to the highest state of Jnana. 


All the Upanishads, while they endeavour to give us a glimpse into the nature of Reality and 
show us the path that leads towards the knowledge of the Absolute, confess that there is no direct 


means of approach. It is only through a process of negation (nefi nzli—not this, not this), or elimi- 


nation, that realisation is possible. Ramakrishna, as usual, introduces startling analogies, and 


in this context, compares a Jnanin to a thief in quest of treasure. The thief enters a dark room and 


lays his hand on various articles, and leaves one article after another with the words * not this, not 

this ,' till he lays his hands finally on the treasure he has been seeking so far. The search of the 

Fnann for Atman —Brahman—is likewise. All honour to such thieves ! From the stage of Matru 
g 1 


Bhakti to that of Brahma Jnana rose Sri Ramakrishna, and the end of his quest was in his own words, 
* At Thy Feet, © Mother !” 


Another message of Hinduism as conceived by Ramakrishna is the adaptability or elasticity 

f religion, one of the strengest points of Hi i 8 es : टू ० 

9 gion, nob: 18 St I | s of Hinduism. Hindu religion and Hindu thought may be 

compared to the Pushpaka-vimana which is said to accommodate all. It has given room to Kubera, 

G : g c 

the mammon God, Ravana, the worshipper of the Senses, and Rama, the incarnation of God 

Hinduism nane embraces all religions ideals and creates real harmony between religions. It 
proclaims, * Paths may be many, but the Goal is the same. The x: 


` र लका c religious unity which Hinduism ° 
teaches, is also the message preached and practised by Ramakrishna 


Nith the aid of the analogy of th 3 thi i 
With S Eog chame leon Which, though possessing no one particular colour; 
yet shows diffrent colours, Ramakrishna explained that God, though formless, x t be assumed 
to manifest himself in diverse forms. ग = » may yet be assu 


The idea of the Oneness of God as the Unity of Truth was preach d by hi £ SES 
probes into the idea of dependence according to the Dvaita, it will AE. UNE In fact, 1f 3 
and God form an organic whole, just like the spirit of a man and his hum: im p Unity. The worl 
an organic whole-so say the Visishtadvaitins ; and here also, unity is the Ra E Sues Cos 
of unity is reached in the Upanishadic formula— Tat Tvam A underlying idea. The acme 


aes 3 3 51—(God i Man í 
stood by Advaitins, Bhagavan Sri Ramakrishna draws our Cane to this w LER God) as under 
nity. 
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On the ethical side, the greatest message as set forth in the Upanishads and as conceived by 
Ramakrishna is embodied in the three disguised imperatives * Danyata’, ‘Datta’. and ‘ Dayadhvam ™* 
disguised in the dental rumblings— da, da, da’ of a thunderclap, as the Brhadaranyaka says. These 
are the three cardinal virtues. The whole of the Sermon on the Mount may be brought under 
these, and the rest will follow. As Sankara said, the three inner urges that impel a man on the 
wrong side towards hell, are Kama, Lobha and Krodha, and their antidotes are Dama, Dana and Daya. 
Th: practice of these virtues leads one towards Gsd-realisation, Sri Ramakrishna proclaims, 
“ Let me be a Christian in Love, a Moslem in Sincerity, and a Hindu in Charity ”. 


eo 5 


i € 33 «€ rer 32, 
+ « Restrain yourself’, ‘ give generously ” and “ Have mercry 
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॥ ओं नमो भगवते वासुदेवाय ।। 


sua सुभद्राणि रथाङ्गपाणे्जेन्मानि कर्माणि च यानि लोके | 
गीतानि नामानि तदर्थकानि गायन्विलज्जो विचरेदसङ्गः i 


भक्तिः परेशानुभवो विरकितरन्यत्न चैष तिक एककालः | 
प्रपद्यमानस्य यथाश्नतः स्युस्तुष्टिः पुष्टिः क्षुदपायोऽनुघासम्‌ ।। 


इत्यच्युताङिघर भजतोऽनुवृत्त्या भक्तिविरकितर्भगवत्प्रबोधः | 
भवन्ति वे भागवतस्य राजंस्ततः परां शान्तिमुपैति साक्षात्‌ i 
— Sri Bhagavala, XI. 2, 39, 42, 43. 


Sri Visnusahasranama, Stotra | After all, a mere string of one thousand names ! By reciting them, 
can any intelligent person gain any immediate advantage, any advantage which can be definitely 
ascertained and maintained to be ths effects of such recitation ? Thus a rationalistic mind would 
be disposed to interrogate, when it is invited to apply itself to the perusal of this publication. Even 
to such sceptical interrogations of a rationalist, a suitable answer is furnished in the second and third 
of the three verses quoted above from the second chapter of the eleventh skandha of Sri Bhagavata. 
These verses record, for the benefit of mankind, the value of the devotional discipline which a devout 
worshipper goss through in the course of a worshipful repetition and recitation of the same name 
and diffsreat names of the Supreme Lord. The devotional discipline resulting from nama-kirtava 
consists in the simultaneous effectuation of three precious results viz. , blissful love nee ihe aaron 
Lord, realization of His nature and detachment from all other things. It is a matter of common 
experience that every morsel of food, while cating, produces three results simultancously—a plea- 
sant sensation, nutrition, and appeasement of hunger; and similar process is eed by 
a bhakta, when the Lord's name is repeated. It is the firm conviction of Sri Sankarabl AREA 
and his followers that this devotional discipline is of very high value in reach; ara dm 3 pa 1 
of advaitic thought—the realization of Brahman as the onlv reality and of th aod i ee 

) y c identity of Jiva and 


Brahman. It is, again, this conviction that ed Sri 

है 4 S i S kara’ proppet Sri Bhagavatpada to write a bhasya on the 
Visnu-sahasranama. Sri Sankara's Sahasranama-bhasya is the earliest systematic exposition of Vi 
sahasranama ; and no intelligent reader is likely to miss in this bha MR 


EA n E sya the syr i 3 Uv 
characteristic of Sri Sankara's conception of the advaitic scheme of uer era कवर aires 
> ` 


When studying the Visnu-sahisranama with Sri Sankara’s b 


3 $ nasya, it would bz 
that Indian culture believes, as averred by Sri Sankara and Se "es E 
cative units of a language denote ultimately the Supreme Lord ग 


it may be from the standpoint of modern linguistics—yhich coanest 


useful to remember 
that all the 'signifi- 
mystic etymology—false as 
S the word zamz? with the 


* Foreword to Sri yisnusahasranama Stotra with Sankara Bhasya and Tami द 
Published by B. ७. Paul and Go., Madras 1942. amil translation by Ssi V. Narayanan, 
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effacement of ahamkara, as indicated by the negative particle na and the prorominal root ma, is signifi- 
cant and helpful in appreciating the valuc of the devotional discipline for which the Visnu-sahasranama 
and other sahasranamas arc intended. If all the accomplished acts and established facts in the 
world represent, as a distinguished modernist observes, many a disguised imperative, it would not 
be far-fetched to suggest that, from the standpoint of Indian culture, names like Visva in the Visnu- 
sahasranama are expected, as Sri Sankara hints, to be understood to imply imperatives of the type of— 
सर्व खल्विदं ब्रह्म तज्जलानिति शान्त उपासीत to the worshipper and that these names may be viewed 
also as inte: ded to serve as so many reminders to the Supreme Lord of His divine pledge in the Gila :— 


अनन्याश्चिन्तयन्तो मां ये जनाः पर्युपासते | 
तेषां नित्याभियुकतानां योगक्षेमं वहाम्यहम्‌ ।॥। 


A poetic mind often revels in its own beautiful workings through the help of association. An 
eminent poet comes to have a special partiality for the cafaka bird ; for it reminds him of clouds, 
which, in their turn, remind him of the Supreme Brahman, called Krsna. Ponder upon this verse 
here : i 

सन्त्येवास्मिन्‌ जगति बहवः पक्षिणो रम्यरूपा: 
तेपां मध्ये मम तु महती वासना चातकेषु । 
यैरध्यक्षैरथ निजसखं नीरदं स्मारयद्भिः 


स्मृत्यारूढं भवति किमपि ब्रह्म कृष्णाभिधानम्‌ |! 
—Pandita Jagannatha. 


Many scholars know well that Sri Sankara is the greatest poct of the Supreme Brahman— 
निर्गुणब्रह्म-महाकविः and the best illustration of this observation can be easily found in the superb 
prose-postry of Sri Sankara’s Brahm 1-sutra-bhasya. Often, we find Sri Sankara climbing down 
from the highest metaphysical peak of Nerguna Brahman, to eajoy the delight of E the role of 
a great Bhikta, through his poetic out-pourings of devotion ; and in this mood, Sri Sankara might 
well be imagined to have written his Bhasya on the Visru-sahasrarama. Wherever he does so, he 
may be imagined to have been prompted by the same spirit which influenced the Supreme Lord to 
incarnate Himself in human form as Sri Rama or Sri Krshna—the same desire, perhaps, to perfect 
the wholeness of His Being and establish His title to the rank of Purusottama. 


Considerations like these would be helpful in a due appreciation of Visnu-sahasranama and 
Sri Sankara’s bhasya thereon. In the whole range of Sahasranama-literature in Sanskrit, the 


Visnu-sahasranama, with Sri Sankara's bhasya, may be said rightly to occupy the highest rank for 


its universal religious appeal both to scholars and laymen, to the classes and the masses, in India, 
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SRIMUKAPANCASATI* 


मातृदेवो भव (Taitt-up) 
४ Matrilater, be for ever? 


स तस्मिन्नेवाकाशे स्तियमाजगाम बहुशोभमानामुमां हैमवतीं तां होवाच किमेतद्यक्षमिति सा ब्रह्मेति होवाच ।। 
‘ —Kenopanisad 


मूकोऽपि जटिदुर्गतिशोको$पि स्मरति यः क्षणं भवतीम्‌ । 


एको भवति स जन्तु:्लोकोत्तरकीतिरेव कामाक्षि ॥ 
[Sri Muka] 


It is believed widely that the theistic cult of Matrilatry (mother-worship), as the distinctive 
feature of Sakta-theism was foreshadowed, more or less clearly, in the Rg-Vedic concepts of Aditi 
and Dyava-prthivi, and also in the well-known Taitliriya exhortation and the Kenopanisad-extract, 
cited above. In the spacious times of the mysticism of ancient India, great Seers, Saints, and 
Acaryas, like Agastya, Durvasas and Sankara, were chiefly responsible for developing, refining and 
perfecting an exceedingly charming type of advaitic Saktism, which, while conforming to the Vaidika- 
marga, would equate the Supreme Mother at once with Reality absolute and the all-embracing; 
all-generating and all-energising Maha-maya, transcending the level of the Divine trinity of Brahma, 
Visnu and Siva. In the popular religious synthesis of Saivism and Vaisnavism, the mysticism of 

Mother-worship has culminated in th: popular Sakta-phase, which exhibits the Supreme Sakti 
as Sri Siva's Eternal Spouse and as the adorable Sister of Sri Narayana. The ancient city of 
Sri Kanchi and the ancient temples of Sri Ekamranatha and Sri Kamaksi, there, came to find a very 
important place and to play a very prominent part in this old Vaidika variety of the cult of Mother- 
worship, as developed in South-India, in very early times. Many an advaitin in South India, 
following Sri Sankara's lead, chose to follow also the path of uni-centric devotion (eka-bhaktt) 
to the Mother, as the Supreme Being (Para-Brahman) and also preferred to revel in a delightful 
type of thinking, in which the well-known saccidananada synthesis of advaita would admit of being 
resolved into Cit as the Supreme Essence, Sat as the supreme mystic foil and Ananda as the supremo, 
mystic, emergent, nexus. In this connection, all along, the advaitic mysticism of Mother-worshi? 
used as its re-inforcing ally the Women-man-synthesis-mother-father-synthesis suggested, in 
a very telling manner, by the Sanskrit word Mair being taken at once as त्व E masculine. 
Many such advaitic Eka-bhaktas were great poets also and produced excellent and supremely 
charming types of devotional lyrics forming a special gente of Sanskrit literature-usually called the 
stotra-literature. To this class of advaitins, Sti Muka kavi belonged ; and his Pancasati is one ० 
the finest specimens of Stotra-literature, motivated by the spiritual fervour of Mother-worship. 


No conclusive data are available in support of any biographical account of Sri Muka or his 
date. South Indian tradition, as preserved in certain records relating to the pontifical Acaryas 


_ प स 


* Foreword to the ed. published by B. G. Paul and Co., Madras 1941, 
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of Sti Kamakoti Pitha of Sri Kanci and as re-inforced by certain references in Kalhana’s Raja- 
tarangini, represents Sri Muka to be identical with Sri Mukarbhaka-Sankara, one of the presiding 
occupants of that pitha and to have been inspired by Sri-Vidya-ghana and to have also been the 
inspirer of the great author of the Hayagrivavadha, Bhartrmentha. These details preserved in South 
Indian tradition would bring Sri-Muka-kavi near the latter part of the sixth century A.D. That 
he had already been recognised as a great religious poct in the sixteenth century A.D. is established 
by the fact that certain Sanskrit writers of that century presuppose him. The tradition of Sri-Kanci- 
Kamakoti-pitha further proceeds to describe Sri Muka as a congenital deaf-mute, who subsequently 
regained his speech by the grace of Sri-Vidya-ghana, his spiritual guru ; and he is also said to have 
become an inspired poet of inimitable charm by the Divine grace of Sri Kamaksi of Sri Kanci. 
Careful readers of Sri-Muka-panca-sati will not miss the auto-biographical ring of certain verses, 
with particular reference to Sri Muka’s earlier dumbness, later inspiration, Samnyasa and advaitic 
leanings. In this connection, one has to remind oneself of the verses—arya-48, 57; padaravinda-24, 71 ; 
mandasmita-94, 98 ; stuti-18, 21, 28. 


It would be helpful in realising the force of the literary appeal of Sri Muka's poctry to remember 
that he belongs to that class of inspired Sanskrit poets, who were not made poets but who came to 
be endowed with poetic pratibha, through Divine grace, more especially that type of pratibha dis- 
tinctive of the cult of Mother-worship in holy places like Sri Kanci and Sri Jambukesvara, in South 
India. The pratibha, or rapturous poetic imagination of Sri Muka, clothed itself spontaneously in 
the resplendently gorgeous attire of a highly ornate style, sustained uniformly in all the five hundred 
verses—an attire in which various decorative devices, such as gunas and alamkaras, happen to 
vie with one another, not through any separate effort on the part of the author, अपृथग्यत्ननिवेत्य, 


in the language of the greatest of literary critics in Sanskrit, Anandavardhana. 


The publisher—Sri Balasubramanya Ayyar, as well as the Tamil translator, eas a special 
meed of praise. The publisher appropriately dedicates the publication to H.H. Sri Sankaracharya, 
who adorns, to-day, Sri Kamakotipitha ; and he also incorporates in this volume suitable illustrations. 
The translator, Sri Balasubramanya Sastri of Tanjore, has to be congratulated on attempting, with 
considerable success, the well-nigh impossible task of rendering Sri Muka’s Pancasati. 
The Madras Law Journal Press has executed its work in a very creditable manner, consistent with 


its reputation. 


This foreword may be permitted to close here with what I consider to be the inspiring message 
of Sri Muka to the modern world, lost in self-aggrandising aggression and being brought very near 
the three gates of hell spoken of in the Gita-kama, krodha and lobha. 


The great message is this :— 


धनेन न रमामहे खलजनान्न सेवामहे 
न .चापलमयामहे भवभयान्न दुयामहे | 


स्थिरां तनुमहेतरां मनसि कि तु काञ्चीरत- 
स्मरान्तककुटुम्बिनीचरणपहलवोपासनाम्‌ ॥ 


27 
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अयि मान्या अखिलभारतीयप्राच्यविद्यासभापतयः, मान्याः सोदर्य: महामात्या बहुमानितविपश्चिद्विशेषाः, अस्मिन्नष्ट- 
मेऽखिलभारतीयप्राच्यविद्यासम्मेलने संस्कृत-शाखाध्य्ष्यं मया ङ्गीकर्तव्यमिति यदाज्ञापितमध्यक्षैस्तच्छिरसि निधीयते मयेदानीम्‌। 
अस्मित्प्राच्यविद्यासम्मेलने विशेषतः संस्कृतशाखायां यदाध्यक्ष्यं मथि स्थापितम्‌ तन्महत्सुकृतफलमिति भावयामि। अयं 
तु समयः संस्कृतभाषासेवां कर्त सुकृतवशात्‌ संपन्न इति यथाशक्ति तत्सेवां करतं प्रयते ॥ 


यत्ू्वतनसांवत्सरिकसंस्क्ृतशाखाध्यक्षैम॑यि web प्रकटितं तदर्थंवादरीत्या प्रस्तुतमिति वक्तुमुत्सुहे। किञ्च यद्यपि 
तादृशं महत्त्वं मयि नास्त्येव तथापि-- 
सिद्धयन्ति कर्मसु महत्स्वपि यन्नियोज्याः 
सम्भावनागुणमवेहि तमीश्वराणाम्‌ । 
कि वाभविष्यदरुणस्तमसां विभेत्ता 
तं चेत्सहत्तकिरणो धुरि नाकरिष्यत्‌ ॥ 
इत्यृक्तचनुरोधेन यथारुणोऽधकारनिष्कासने स्वयमशक्तोऽपि भगवत उष्णरश्मेः प्रभावात्‌ प्रोत्साहाद्गाढान्धकारमपि 


निर्मूलयित्‌ं शक्तो भवति तथैवाहमपि अत्रभवता विहद्राणां प्रोत्साहनेन यथाशक्ति संस्कृतभाषासेवां ad प्रभवेयमिति 
सुदृढं विश्वसिमि । 


संस्कृतभाषाया महिमा न केनापि वर्णयितुं शक्यते। महामान्यामनितरसाधारणप्रभाववतीं संस्कृतभाषां तद- 
भिज्ञान्पण्डितवरांशन सभाजयित्‌ं प्रवृत्ता भवन्त एव-- 


नैवात्मनः प्रभुरयं निजलाभपूर्णो 
मातं जनादविदुषः करुणो वृणीते। 
यद्यज्जनो भगवते विदधीत मानं 
तच्चात्मने प्रतिमुखस्य यथा मुखश्रीः ॥ 
इति प्रह्नादकृतस्तोत्राभिप्रायानुसारेण मान्याः पूज्याश्च भविष्यन्तीति सप्रमोदं वदामि 11 


कस्मिश्चिद्वत्सरे इदमखिलभारतीयप्राच्यविद्यासम्मेलनं प्रयागक्षेत्रे प्रचलितमभत | अहमपि तत्रासम्‌ । - वाराणसी- 
बिद्वांसशचासन्‌ । एकस्मिन्दिने. सन्ध्याकाले तत्रत्यैः कंश्चित्पण्डितैर्मा दुष्ट्वा. साकतमेवमपक्षिप्तम | अखिलभारतीय 
प्राच्यविद्यासमेलनस्यास्य कस्मिंश्चित्कोणे पण्डितशाखेति काचन शाखा स्थापिता दश्यते | किमितराः शाखा अपण्डिः 
तानाम्‌ ? इममेकव शाखा पण्डितानाम्‌ ?--इति व्यञ्जनया बोधयितुसियं रीतिः समाद्रियत? किम वयमेव पण्डिताः ? 
नान्ये? वयं सोष्णीषा अतो वयमेव पण्डिताः किम्‌? किमर्थमयं विभाग: ? समबद्धिविशिष्यते ” ' यस्य साम्यं 
व्यवस्थितम्‌ --इति fe खलु भगवदुद्धोषः ? एवं स्थिते किमर्थमयं विभागः? इति। ्हमश्रीकाशी राजेइवरशास्त्रिणश्च 
Wa | तस्योपक्षेपस्योत्तरदाने प्रवृत्तोऽहम्‌ विमशेकशाखेति काचन शाखा, इत्येवंप्रकारेण बहुधा शाखा वर्तन्त 


इत्यादिकं प्रवक्तुं यदोद्युक्तोऽभूवम्‌ तदा कश्चन ताकिकः “कि नाम पाण्डित्यम्‌? कि नाम विमर्शकत्वम्‌ ? ” 
इत्येवमन्वयूङक्त । तदानीं मयोक्तम्‌ | >>> 


सवंदेशकालानुगुण्येत लक्षणं प्रतिपादयितुमसाध्यमेव Hexe 
यद्यपि सवंदे गण्येत पण्डितस्य लक्षणं तथापि E ण 


यथा प्रतिपादितं तथा वर्णयित्‌ शक्यत एव । कालविशेषेण वा 


देशविशेषेण वा विप्र्यासमलब्ध्वा, व्याजान्तरमतः 


Pid. in its Proceedings, 


* Presidential Address at the 8th A.I.O.C.. Mysore. 
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वलम्ब्य, परमाथज्ञानमात्रमवलंव्य पण्डितैः पाण्डित्यस्य स्वरूपं प्रकाशितमभूत्‌ । जातिकुलवयोधनादिकमनपेक्ष्यैव 
परमा्थज्ञानमातरेण पण्डिता अभवन्‌ । भागवतैरपि-- 


“न शूद्रा भगवद्भक्ता विप्रा भागवताः स्मृताः। 


इत्यादिना जात्यादिकमनवलम्ब्य भगवद्भक्ता विप्रा इत्युच्यन्ते। ते च पण्डितवीराः वैराग्यप्रधानाः प्रज्ञाधना 
धीराश्चाभवन्‌ । पाणिनिपतञ्जलिव्यासकालिदासप्रभूतिभिः पण्डितवर्येये विषया उल्लिखितास्तानेव विषयान्विमर्शका 
अपीदानीमवलम्व्य विचारार्थ प्रवर्तत्ते। तेषां पण्डितवर्याणां ज्ञानमेव बलमभूत्‌। नेव तेषां गृहारामादिकं वा 
धनकनकादिकं वा, पुत्रमित्रादिकं वा बलमभूत्‌-- 


‘fe तेन न कृतं पापं चोरेणात्मापहारिणा । 

योऽन्यथा सन्तमात्मानमत्यथा प्रतिपद्यते ।। ' 
इति वदता भगवता व्यासमहषिणाऽध्यात्मज्ञानाभाववतः पापात्मत्वं ज्ञानिनस्त्वर्थात्पुण्यात्मकत्वं च प्रतिपादितम्‌ | 
तथा च परमार्थज्ञानमेव निरूपचरितम्‌ पाण्डित्यस्य लक्षणमिति सिद्धम्‌ । ब्रह्मचर्य, नैरपेक्ष्यम्‌, धैर्य, ज्ञानैकशरणतेत्यादयो 
येन पुरुषेणावलम्ब्यन्ते स एव श्रेयोभागी, मान्यो नान्य इति सिद्धम्‌ । 


कस्मिश्चित्समये कविसार्वभौमो दौत्ये नियोजितः कुन्तलेशवरं जगाम। तदानीं स कविसार्वभौमो महाराजेन न 
सभाजितो यथाहम्‌ । तदा राजसभायां महान्कोलाहलः समजनि। विद्वद्भिः प्रतिबोधितो महाराजः स्वन्यूनतां ज्ञात्वा 
तस्म कविसार्वभौमाय देशकालानुगुणं समादरं प्रदर्शयामास यथोचितमासनं cro ded प्रायच्छत्‌ । तदानीं स कविसार्व- 
भौमो महाराजसत्कारमप्यविगणय्य पण्डितानां धरणिरेव योग्यमासनमित्युक्त्वा भूमितल एवोपविवेशेति ज्ञायते। एवमेव 
विजयनगराधिपते: प्रधानामात्य विद्यारण्यैस्तत्रागमनार्थं प्रार्थिता वेदान्तदेशिकाचार्या अपि अनितरसाधारणं धंर्यमवलम्ब्य 
शास्त्रार्थोपदेश एव यत्र कुत्रापि स्थित्वा कर्तव्य इति ज्ञात्वा ' वयमत्रेव स्थित्वा भगवन्तमेव सेवितुं निश्चिनुमह ` इत्य- 
वदन्निति शृणुमः | 


अस्महौर्भाग्यवशादिदानीं तादृशधीरा विरक्ता ज्ञानिन: पण्डितप्रवरा विरलाः, प्रायेणाकिञ्चनाश्चाभवन्‌ | 


इदानीं पण्डितशब्दस्तदर्थश्चाकुलीकृतौ दुश्येते। आत्तं तान्तीकृत्य पण्डितशब्दं पण्डित्‌ इति विक्त्य प्रयुञ्जते 
जनाः | अर्थोऽप्यस्य शब्दस्य बहुधा ह्वस्वीकृत्य व्यर्वाह्मियते। न केवलमस्मत्संस्क्ृतपंडितानामेवेदृशं लघुत्वं दृश्यते 
किन्त्वार्क्यालजीत्यादिविषयकपण्डितानामप्येवमेव लघुत्वं दृश्यते | 


वस्तुत इदानीमपि बहुश्रुता गुणज्ञा यशस्विनो ज्ञानिनः पण्डिता वर्तन्त एवेत्यत्र न कोऽपि संशयः | 


विमर्शकत्वं कीदशमित्यस्योत्तरं देयमिदानीम्‌ । स्वसमानाधिकरण संस्कृताद्यनिष्णातताकत्वम्‌ तदिति 
केषाञ्चिदभिप्रायः। परममी विमर्शका विषयान्विचार्यं सम्यक्‌ शोधयित्वा वस्तुस्वरूपपरिज्ञानाय प्रयतन्ते अमी विमशंका 
नोद्धता: । निर्णीतान्विषयान्सर्वातप्यन्येभ्यः प्रकाशयत्ति। शब्दमर्थञ्च सम्यग्विचार्य निर्णयं Fat प्रपञ्चस्य स्वरूपं 
तत्त्वं च विचायं निर्णयार्थं प्रवर्तन्ते | 


इयं विचारपद्धतिरस्मत्पूवंजैरप्यादृतासीत्‌ । प्रमाणप्रमेयादिव्यवस्थाविषये विचारः कतंव्य इत्यक्षपादेनाप्युक्तम्‌ । 
पाशचात्यो डेकार्ट महाशयश्च सर्वत्र संशयः कर्तव्यः, यद्यपि स संशयोऽधिष्ठानावशेषो भवतीत्यभ्यधत्त | 


एतावता विचारेण विमर्शनस्य कर्तव्यत्वं प्राप्तम्‌। तच्च विमर्शनं संशयमात्रपर्यवसितं निष्फलं भवति । निर्णय- 
पर्यवसितः च स्वप्रयोजनं भवति। व्यायामेन शरीरदाढ्यं यथा संपाद्यत तथा बिमरशनेत मानसिकदाढर्य संपादयितुं 
शक्यते । तस्माद्विमर्शनाख्यसंस्कार-संस्कृतं मनः परमार्थेवस्तुस्वरूपपरिज्ञाने .समर्थ भवति । तच्च परिज्ञानम्‌ पाण्डित्येन 
बिना तैव कर्त शक्यत इत्यतः पण्डितसरणेविचारसरणिः सहायभूता भवेत्‌ । पण्डितसरणिश्च विमर्शनसरणिप्रधाना भवेत्‌ । 
एवं सति परस्परं भावयन्तो त्रिमर्शकाः पण्डितवरेण्याः परं श्रेयः साधयेयुरिति दृढं विश्वसिमि । 
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श्रीमदखिरमारतवषीयसंस्कृतसाहित्यसम्मेलनस्य कलूकत्तानगर दशमाधिवेशने आध्यक्ष्यवेखरो 


ओम्‌ नमो ब्रह्मादिभ्यो ब्रह्मविद्यासंप्रदायकतृंभ्यः, नमो AERA, नमो गुरुभ्यः, नमस्तादृशानां सदसे च । 


परस्प्ररसमास्वादप्रथमानसतत्त्वयोः | 

कविताबुधयो न्द्रं नमामि शिवयोर्यथा ॥ 

^ आम्नायाभ्यसनान्यरण्यरुदितं कृच्छव्रतान्यन्वहं 
भेदच्छेदपदानि पूर्तविधय: सर्व हुतं भस्मनि । 
तीर्थानामवगाहनानि च गजस्नानं विना यत्पद- 
इन्द्राम्भोरुहसंस्तृति विजयते देवः स नारायण: 00" 
विष्णूर्मादयितः स यहनुभुवां जेतापि यत्कमिणां 
कमेस्वभ्युदयप्रदोईपि यदपि ध्येयोऽस्ति वा योगिनाम्‌ । 
तत्सर्वं खल्‌ यद्विभूतिकणिकालेशस्य लेशायितं 

सा माता जगतां स्ववासभवनीयत्यत्र कालीपुरे ।। 


अयि मान्याः पण्डितप्रकाण्डाः, एतादुशेऽत्न प्रदेशे महनीये मह्नीयाभिभूषिते अद्य समवेता वयमद्धा वर्धामहे ; यद्‌ 
अमृतस्य Fal अमृतवाणीभव्ताः सादरं भजनीयां तामागमेन स्वाध्यायेन प्रवचनेन च तत्र तत्र बहुधा सम्भाविताम्‌ इदा- 
नीन्तनरीतिमनुरुध्य एवंजातीयकगोष्ठीषु पारस्परिकसंव्यवहारेण च सम्भाव्य कृतार्थयितुं नात्मानं सोत्साहं प्रयतामहे । किवा 
सेयं भगवत्यनादिनिधना अमृतबाष्परसा अस्मादृशानामादरणमभ्यहणां वा पुष्णाति? यदैव बहुमानमावेदयामः, तदात्मानमेव 
मानयामः। के वा वयमस्मन्मातुरुद्धारणे ! तच्चरणनलिनभजनानुगृहीतेनात्मना आत्मानमेवोद्धरेम। अत्रानुसन्धीयतां 
श्रीमह्वैयासिकसूक्तिरियम्‌-- 

“ नेवात्मनः प्रभुरयं निजलाभपूर्णो 

मानं जनादविदुषः करुणो वृणीते । 

यद्यज्जनो भगवते विदधीत मानं 

तच्चात्मने प्रतिमुखस्य यथा मुखश्रीः ।। ” इति । 


विशवविदितः खलु भारतभारत्याः सोभाग्यानुभावप्रथिमा ब्रह्मोवावाङमानसगोचरोऽतिव्तते परिच्छेदपथम्‌ ad- 
रप्याद्यसन्दर्भतया परिगणितं सर्वज्ञकल्पं वेदमन्तर्भावयन्ती सुरभारती कालतः परिच्छेदे प्रवृत्तान्‌ सुदूरं धावित्वापि श्रान्तान्‌ 
विमशेकात्‌ विडम्बयति । प्राची प्राच्येव, प्रतीची प्रतीच्येव, न जातुचिदिमे समवेयाताम ! इति केषा- 
ञ्चित्प्रवादं वितथयत्तीव सैषा सर्वा अपि दिशः, सर्वमपि जगतीतलम द्विषतामेवानवरतं सुरभारती चिन्तयतां केषा- 
डिचत्ससुदायमप्यपरिहाय, व्याप्नुवतां देशतः परिच्छेदं व्यवच्छिनत्ति। स्वख्पतञ्चास्याः परिच्छेदोस्सर्वज्ञेन सर्वथा न 
सम्भाव्यते, यस्या वाङमये उच्चावचासंख्याप्रबन्धजालं बहुमुखशास्त्रकलादिविविधविषयजातं प्रतिपादयत तावदुपलभ्यते 
यावता “ यन्नेहास्ति न कहिचित्‌ ” इत्येतस्या आहोपुरुषिकां मुक्तकण्ठं निराबाधं चोद्घोषयितं EE. e 
आ च ब्राह्मणेभ्यः, आ चोपनिषदितिहासप्रभूतिभ्य, आ तेभ्यः आ च sur, a = = ज जातू 


+ Presidential Speech at the Xth All-India Sanskrit Conference, C I 4 
Sahitya Parishad Patrika, Calcutta, IX. 5. Sep.1926 pp. 185-95 »a'cutta, August 1996, Printed, Samskrita 
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प्रमुखेभ्य आचार्यपरिवृढेभ्यः, आ ब्रह्मणः आ चाप्याद्यत्विकब्राह्मणेभ्यः, मतेषु, ' अनुष्ठानेपु, सम्प्रदायेष्‌, देवतास्वरूपेषु 
जनिमतामाक्रतिषु च, बहुधा समृपलभ्यमानेऽपि भेदे, स्वयमभिन्न एव भारतीयपरिपाकसारोऽत्र भारतीवाङमेऽनु- 
वर्तमान: अस्या भारत्याः समपीपददेवामृतत्वम्‌ ; तथापि ' मृतैपा संस्क्रतवाणी ' इति व्यपदिशतां भाषातत्त्वविमर्शकानां- 
' विकृतिजींवितमुच्यते वुधैः” इति कालिदाससूकितिमनुसरतामविषमोऽयं वैज्ञानिकापराध: क्षम्यताम्‌ । कामदुघामेना- 
मस्मन्मातरं सुरभारतीमुपेक्ष्य ये पुनराङलवाणीविलासवञ्चितहृदया भारतीया आइ्लीमेव सचाटरकारमनुधावन्ति, त 
इत्थं प्रतिवोधनीयाः--वेदेशिकः कश्चन सपिर्‌-तामा (Sapir) संख्यावान्‌ भाषातत्त्वमधिकृत्य रचिते स्वकीये ग्न्य 
परारिसन्निहिते प्रकाशिते, वदत्येवम्‌--' पञ्चैव भाषा लोकेऽत्र समुपलभ्यन्ते आभ्यन्तरपरिपाकसारं प्रसारयन्त्योऽनिः 
च्छट रप्यनुविधेयाः--परिनिष्ठिता चीनभाषा, संस्कृतवाणी, अराबिकू-ग्रीक्‌-लाटिन्‌-भाषाइच ; किञ्चिदिवास्मानुन्मनी- 
करोत्यद्ययावदाङगूलवाणी आभ्यन्तरपरिपाकसारप्रसारणे सर्वथा अकिञ्चित्करी ज्ञायमाना ' इति साकूतमिति। 


एवं हि सुप्रतिष्ठिता सुप्रथिता येयं गीर्वाणवाणी, aa कि वा gam, ये वयमत्र पण्डिताः समवेता भवामः। 
तद्भक्तानां तद्गुणानुवर्णनं साम्प्रतमेव ; अथापि तावन्मात्रेण नेतावानखिलभारतसंस्क्रतसम्मेलनसंरम्भः सफलितः स्यात्‌ । 
परं aaa स्वे महिम्नि एव प्रतितिष्ठत्येषा भारती, नास्मादुशानां समितौ न राजकीयोपकारधने न वा EMT आधोष्यमाणे 
गणपरस्पराधोषणे । अतो नास्ताभिस्तां प्रतिष्ठापयितुं यतमानैः सार्थकं व्यापृतं स्यात्‌। परन्तु TATATA: 
सारभूतं भावानां याथात्म्यमधिगम्य लोकिकमलौकिक चाभ्युदयं निःश्रेयसं चासादयितुमिति निःसंशयं जानीमः, यदेतत्‌ 
सम्यगार्यभारतीवाङमयनिपेवणं नाम। समुचितया रीत्या क्रियमाणमेव भारतीभजनं फलमुपजनयति। अभिमतञ्च 
फलं तदन्‌कूलघटन इव प्रतिकूलविधटनेऽप्यायतते । नानाविधानि प्रतिकूलान्यत्र साम्प्रतिकी स्थितिरुपस्थापयति, येषां 
निरासे उपायाः समाद्रियेरन्‌। तादृशोपायचिन्तने विनियुज्यमानान्येवंविधानि सम्मेलनानि चरितार्थानि भवेयुः, 
सद्य एव शक्तिमद्यत्वे पश्यतां प्रत्येकमसमर्थातां पण्डितानाम्‌। एवं निरसनीयेषु प्रतिबर्‍धकेषु, इदं तावदुपस्थिति- 
पथमधिरोहति--यद्वैदेशिकविद्यावल्लभा: केचिद्‌श्राम्यत्ति, आधुनिकभारतीययोगक्षेमनिर्वाहविषये संस्क्ृतशिक्षा नोपयुज्यते, 
अकाले अकाण्डे च लोकान्तराभिमुख्यमंहिकविषयेषु वैमुख्यं च सम्पाद्य द्वितीयपुरुपार्थस्य हानि लोपं चापादयति इति। 
अप्रतिभातसाम्पराया वित्तमोहेन संमूढ़मनसः प्रत्यक्षानुमानपथमतीत्य लेशमात्नैणापि चलितुमसमर्था एवं भ्राम्यन्तः सम्यक्‌ 
प्रतिबोधनीया: । लोकयोगक्षेमतिर्वाहो नार्थं एवायतते ; धर्मेण विनाभूतश्चार्थो न कदाचित्‌ क्वचित्‌ स्थायिने फलाय 
कल्पते ; स च धर्मः सनातनो भारतीयानां परमो निधिः भारतभारतीपरिज्ञानाञ्जनसंस्क्रतलोचनेरैवाविपर्यासेन ज्ञातुं 
शक्यते ; प्रत्यक्षानुमानमात्रशरणानां सनातनधर्ममागे विनिपात एव भवेत्‌ । अभियुक्ताः खल्वेवं वदन्ति 

“ हस्तस्पर्शादिवान्थेन विषमेऽप्यभिधावता | 
अनुमातप्रधानेन विनिपातो न दुर्लभः ॥ ” इति। ` 


ऐहिकानुबन्धिनश्च बहवो विषया अन्यतोऽधिगन्तुमशक्याः संस्कृतवाङमयशिक्षणेन सुलभाधिगमा भविष्यन्ति--इति। 


अपरमिदं प्रतिबध्नाति संस्क्ृतवाङमयात्‌ श्रेयसो लाभम्‌--यदाङग्लविद्याशिक्षणनिरताः केचन परीक्षोत्तरणमात्नेण 
कृतकृत्यता भावयन्तः विरुदकञ्चुकविशेषयोर्लाभमात्रादधिक भुजयुगं लोचतं च प्रतिलब्ध मत्यमानाः अवजानन्ति संस्कृत- 
निष्णातान--किमिमे पण्डिताः कूपमण्ड्का जानन्तीति। एवमवजानन्तः, * नाम्नाकं जननी तथोज्ज्वलकुला . , - 
तेनास्मि ताताधिकः ” xd रीत्या अहङ्कारेणाभिभूतचेतसः , सदय संस्कृते रुचिमृत्पाद् पण्डितकुलेनावर्ज्येरन्‌ ह मधुर- 
रसभरितानां श्रव्याणां दृश्यातां च संस्कृतनिवन्धनां रसप्रवाहस्य समास्वादनेन इतिहासपुराणादिभि: ह्‌ धर्माव- 
बोधनेन, सर्वलोकसमादरणीयानामुपतिषदीश्वरगीताग्रभृतीनां ग्रन्यरत्नानां dd प्रकाशनेन च सुकुमारमतीनामेता- 
दशानां संस्क्ृतवाङमये रुचिरुत्पादयित्‌ं शक्यते ; अत्र॒ विषये ऐशीयसांव्यवहास्किभाषा द्राविडी-वद्भालीप्रभूतयो 
द्वारतया संस्क्कतप्रणयिभिः सर्वैरपि समाद्रियेरन्‌ । 


भागधेयतरुमस्माक नितरां कम्पयत्येषाऽपरा ्त्यृहवात्या--यदुताधुनिकतत्त्वविमर्शतरीती पाद्चात्यविद्व्धिराद्रिय- 
माणायां संस्क्रतपण्डितवँसुख्यमालम््यते ; नव्यशिक्षितेश्‍च कॅरिचिदपरिपक्वमतिभिरुपरिण्लवमानानापाततो भासमानान्‌ 
विषयलेशानवलस्ब्य विमशंप्रवाहेण सुदूरं गम्यते चेति। वेदेशिकंरस्मदेशीयैश्चाधुनिकेविपर्चिद्भि: संस्कृत-शिक्षणक्षरणी 
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समाद्रियमाणा विमरशनरीतिः विशेषतो ` भाषातत्त्वचरिततत्त्वमार्गयोः वृद्धिक्रमपरीक्षां सजातीयविजातीयशोधनं च 
मुख्योपायतया समाश्रित्य प्रवतंत इति विदितमेव स्याद्वहूनां पण्डितानाम्‌। अत केचित्मण्डितप्रवरा एवं बिभ्यतीव-- 
्िक्रमपरीक्षा-पूर्वकं चरिततत्त्वदिमर्शकानां सरणिमनुमृत्य संस्क्रतवाङमयममालाचन क्रियमाणे अपौरुषेयतावजकञ्च्‌- 
कसुरक्षितस्य सनातनधमंमूलस्तम्भस्य वेदस्य व्यवस्थितिः शिष्टजने समाद्रियमाणा व्याकुप्येत ; एवं गीर्वाण- 
भाषाया वृद्धिक्रमः सजातीय-विजातीयसा धर्म्येवेधम्येयरीक्षापूवेक॑ परीक्ष्यमाणा मूनित्रयमतञ्च शिथिलयेदिति । 
क्तिञ्चिदिवात्र सदयमाधीयतां मतिः। किं वा न जानन्ति पण्डितोतमाः giei विषयविशेपानुगुणं पुरस्कृत्य 
एतादृशान्‌ दोषान्‌ समाधातुम्‌? कि वा शारीराणि मर्माणि विशस्य विशस्य कतंव्यं कुर्वन्नपि शस्त्रचिकित्सको दृष्टिभेदेन 
सर्वाङ्गसुन्दरी काञ्चन पश्यन्‌ तदीयलावण्यामृतस्रोतमो ह्ममानमात्मान नानुमन्यते ? , कि वा पशुमारणकमंदारुणो$पि 
ष्टिभेदमहिम्ता नानुकम्पामुदुरुच्यते कविसार्वभौमेण ? किवा आन्रह्मास्तम्बपयन्तं आशुत्यस्मादृशजल्पनपयन्तङच विद्व- 
माध्यात्मिकं साधयत्‌ भगवत्पादीयं भाष्यं व्यावहारिकदृष्ट्या मात्रामात्रेणापि श्रुतिपथात्प्रच्युति न सहत इतीदमस्माभिः 
नाज्ञायि? अन्ततो गत्वा अपौरुषेयत्वनिर्वचने तथा शिष्टजनप्रसिद्धिविषयतामेव शरणीकुर्वाणा वयं दृष्टिभेदेन संस्कृत 
वाङसयस्य वृद्धिक्रमादिपरामशेन तात्त्विकात्‌ बहुनंशात्‌ यथावदवगत्व आत्मानं अन्यांश्च विज्ञाननुग्रहीत्‌ं सर्वथा नियं प्रवर्तामहे । 
तथा भाषातत्त्वविचारपथेत गच्छद्भिः प्रकाश्यमानास्तत््वविशेपाः मूनित्रयपद्धतेरसाधारणीं सुषमामेव परिपोषयेयुः-- 
यत्तामेव मुतित्रयप्रर्दाशतां सरणिमालम्ब्य सुदूरं गन्तु भाषातत्त्वविशेपानवगन्तुं चालङ्कू्मीणा दृश्यते भाषातत्त्वविमर्शन- 
बैदेशिकानामस्मदीयानाञ्च धिषणा । निश्चप्रचमेतत्‌--एवंजातीयकेषु विषयेषु नात्यन्तायास्मादृशानामज्ञानं शरणं 
भवितुमहैति । नव्यशिक्षितँश्च केश्चिद्विमर्शकम्मन्येः संस्कृतवाङमयस्य विमर्शनेन ada प्रथमपरिचयमपि सम्पादयद्भिः-- 
असंस्क्गृतमेवान्तःकरणमकुण्ठितं प्रसरतीति, शिष्टपरिगृहीतो मार्गः शुभो न भवति स्वतन्त्रेच्छानामिति, नज्म्‌ ललेखमधुसम्पक्त 
विषमयेष्वार विषयेष प्रवृत्ति: स्वारसिकतामात्रेण प्रामाणिकीति ते भाव्यन्ते; नह्येवं भारतीयचरिते भाषा- 
शास्त्रतरणौ च कांश्चित्‌ तत्त्वाभासांस्तात्त्विकरपि विषये: सङ्धीर्णान्‌ युक्तिसम्वलिततदाभासैरुपष्टभ्य आत्मानं लोकञ्च 
युगपदुपकारापकाराभ्यां व्याकुलयन्ति । एतादृशानिष्टस्य निवारणे समीचोनोष्यमेवाश्युपाय:--यदञ्जसा तलस्भ्रशिनी वैदुषी 
भवादृशैः महता परिश्रमेण समुपाजिता नव्यविमर्शनमागेऽपि यथावद्वितियुञ्येत, येषा केपाञ्चिज्जगाहुषी शब्दब्रह्म विरा- 
जते, अपरेषां काणादगौतमीयोन्मदं साहुषी भासते, पुनरन्येषां मीमांसां पूर्वामुत्तरां वा समुपेयुषी चकास्ति, अथ परेषां 
सांख्यार्यानखिलं साहित्यमम वा विविदुषी विभाति। एवं स्थिते विमर्शनमात्रदुलेलिता आपातकल्याणसन्तुष्टाः केचिन्न 
व्यशिक्षिता यावता प्रमादाद्रभसाद्वा तत्त्वविपर्यंसनमकरणीयं कुर्वन्तः, तावता यष्मदशा अपि पण्डितप्रवराः स्वौयामविकलां 
बैदुषोमविनियुञ्जाता नव्प्रविमशनरीतिसमादरणेन निगूद्पत्रचरितसारप्रसारणे करणीयमकु्वन्तः, कथं वा न प्रत्यवेयु: ? 
संशय्य सर्वथा प्रमाण एव तिष्ठामहे, येऽत्र समवेताः, ते बयं प्रामाणिकं समितेरस्या निर्णयमत्न न नाभ्यपगच्छामः | 


जागर्स्यन्योऽपि श्रेयःपरिपन्थी विषयः, यत्रास्माभिः जागरूकेमंवितव्यम्‌। उक्तं सर्वथा साधनीयम, अन्यथा 
निग्रहस्थानदर्शनेन निगृहीता भवेमेति भियेब वादपदवीं विहाय जल्पवितण्डयोरकाले समादरणं सहदयजनान्नित रामट्रे- 
जयेदित्यानुभविकमेतत्‌ | बीजप्ररोहरक्षणार्थं कण्टकशाखावरणवत्‌ तत्त्वाध्यवसायसंरक्षणार्थमेव जल्पवितण्डे sque मनीनां 
प्रवरोऽ्षपादः। कदाचिल्लोकोत्तरधिषणावेभवस्य श्रीहर्षसजातीयस्य तादृशस्य पण्डितवीरस्यानयोक्तमेवं शक्ति: स्यात-- 
भीष्टसिद्धावपि खण्डनानामखण्डि राज्ञामिव नैवमाज्ञा । 
तत्तानि कस्मान्न यथाभिलाषं सेद्वान्तिकेप्यध्वनि योजयध्वम ।। 
इति यादृशोऽनुसन्धोयते-- 
एक ब्रह्मास्त्रमादाय नान्यं गणयतः क्वचित | 
आस्ते न धीरबीरस्य भङ्गः सङ्गरकेलिष | 
तयाच तत्त्वनिणंयार्थायां कथायां प्रवृत्तिः पण्डितानामन्येषां च शोभत एवेति भवन्तु 
काण्डे कालदेशाननुगुणं Tews: वेतण्डिकर्वा मा भूयतामेतंः, अन्यथा ते सहृदयलोकेन 
तेषां रीतिरियं यैवानुवण्यंते--- 


इत्यत्र | 
तु नाम पण्डिता वावदकाः, परं त्व 
केन परिहियेरन्‌ ; दवीयस्येव aaa 


न भेतव्य न बोद्धव्यं न श्राव्यं वादिनो वच | 
झटिति प्रतिवक्तव्यं सभासु विजिगीबभि: ।। इति । 
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; प्राचीनेष्‌॒॒ पण्डितेष्‌ अलब्धावकाशोऽपि किञ्चिदेवेदानीं अर्वाचीनेष लब्धप्रसरोध्यमन्यों विघ्न प्रतिहन्यादेवास्माकं 
या यद्यचिरेणैव न निराक्रियते। सोऽयं विघ्नः न न विदित ऊहापोहकुशलानाम्‌--यदेकमुखं पाण्डित्यमसाधार- 
ण्येन क्वचिदधिगन्त्‌ समीहमानैरवश्यविज्ञेयासु शास्त्रान्तरप्रक्रियासु लेशमात्रेणापि दृष्टिः न विधीयते। एतादणमेकमखं 
पाण्डित्यं क्वचित्कोणे कुशाग्रमतेः कस्यचित्‌ फलाय कल्पेत जातुचित्‌ तथापि बहुत्रोपहसनीय एव फले पर्यवस्यति । 
महामतिरपि नव्यन्यायमात्रनिष्णातोऽपि अभिनवकल्पनाकुशलोऽपि अकुण्ठितप्रतिभाप्रसरोऽपि आवश्यकशास्त्रान्तरविपयेपु 
समुचितं परिचितिमसम्पाद्य क्वचिदुपसत्पदार्थ seg, ववचिल्लेखकविक्ृतौ सूर्यपदेन कृतोहं ' शर्षेण जुहोति’ इति 
वाकथं गगनगतसोमकरणकहोमदुष्टान्तेन व्याकुर्वन्‌, “अत एव अकुर्वन्‌ विहितं कर्मेतिलक्षणाथे शता व्याख्यातः ” इति 
गूढार्थदीपिकागते मधुसूदनसरस्वती-वाक्ये ' शता ' इति शब्दम्‌ आवन्तं समर्थयन्‌ कथं वा नापहस्तयेदात्मनि बहृमानं हुमानं 
स्वपाण्डित्यानुगुणम्‌ | एवमेव नव्यन्यायानभिज्ञान्‌ अवच्छेदकतान्श्रुतिमात्रेण, पिशाचिकेव शिशून्‌, भीषयन्तो शास्त्र 
विचारगोष्ठीतः कान्दिशीकान्‌ विद्रावयति। एतेन व्याख्याता विशदीभवति मीमांसयोः व्याकरणे वा एकभकतित्रत- 
मनुतिष्ठतां दुःखस्थितिः। एवं हि क्वचिद्दृश्यमानां न्यूनतामधिक्रृत्य पुरोभागिनेव मया यदुच्यते, तत्‌ स्तोतुमेव न हि 
निन्दाच्यायेन प्राचां शास्त्रकाराणां महामहिम्नां बहुमुखं सर्वकषं पाण्डित्यमिति सुहृन्मणयो जानीयुः। पुरा खलु भाष्य- 
कारमहाभाष्यकारप्रभृतयो विशालमतयः परमाचार्याः: तथा पड्दर्शनीवल्लभोऽन्वर्थनामधेयो वाचस्पतिः, परःशतग्रन्थ- 
रत्ननिर्माणनिपुणाः श्रीमदप्पय्यदीक्षितेन्द्राः; तथाविधाः सर्वतन्तःस्वतन्त्न-श्रीवेदान्तदेशिकजयतीर्थप्रभृतयः ; कालतो नेदीयां- 
सोऽपि लोकोत्तरधिषणास्तादृशा एव गङ्भेश-रघुनाथशिरोमणि-मधुसूदनसरस्वती- ब्रह्मानन्दसरस्वतीप्रसुखाशच नानाविध- 
शास्त्रीयवैदरधीवैभवस्य परमादर्शभूता येऽत्र समभूवन्‌, d: कियदुपाकारि भारतभारत्यां । अधुनातनैश्च कँञ्चिदेककशास्त्रां- 
शमात्राध्ययननिरतैः कियद्वा तस्या erat शक्यते-इति सावधानं निरभिनिवेशं समालोचने निःशङ्कं वक्तुं प्रभवामः- 
यत्सत्यमिदानीन्तनी शास्त्रशिक्षणरीतिस्तथा परिप्कारमपेक्षते, यथेकत्न सुदृढ़ बहुत्रापेक्षितानंशानवगाहमातं च पाण्डित्यं 
विद्याथिभिः सम्पादयित्‌ शक्येतेति । 


कि चेदमवधेयमभ्युदयप्रत्यूहप्रतिविधानपरंरस्माभिः। परीक्षाविशेषमात्रक्ृताथाः केचित्‌ पण्डितप्रथां प्राप्य तदनुगुणं 
न चेष्टन्ते केचिदवच्छेदकताकोलाहलमात्रेण चरितार्थाः, परिच्छेद्यान्‌ विपुलान्‌ प्राचीनेषु तत्तच्छास्त्रग्रन्थेपु दृश्यमानान्‌ 
विषयानपेक्षमाणाः सस्यसमद्धक्षेत्रविक्रयणेन सौवर्णं मानदण्डमुपार्जयतः किम्पचानमतीननुकुर्वन्ति। प्रतीतिविशेषान्‌ 
परिष्कारविशेषांइ्च नव्यन्यायोपासनासमधिगतेन अवच्छेदकता-मानदण्डेन विपश्चित: परिमान्ति निमिमते चेति विवेचकानां 
शास्त्ररसिकानामभिनन्दनीयमेव । तथापि तैतदनुमोदनमर्हति--यदेतादृशोपायव्यापृतँरुपेया उपजीव्याश्च .परिष्कत्तव्यानां 
प्रत्येतव्यानां च विषयाणामाकराः प्राचींनग्रन्थाः सुतरामादरणीया अप्यवज्ञायन्त इति। यर्थैतादृशी न्यूनता न स्यात्‌, 
तथा शास्त्रशिक्षणरीतिः परिष्कृतिमाकाङषति। दितीयनिदिष्टस्य दोषस्य समनन्तरप्रतिपादितदोपयोश्च परिहारो यथा 
भवेत तथा काचन शास्त्रशिक्षणरीतिमंद्रमण्डलविश्वबिद्यालयेन प्रवर्तिता शिरोमण्यादिपरीक्षानुवन्धिनीषु व्यवस्थासु दरी- 
दृश्यते, साम्प्रतं बहुषु संस्क्रतकलाभवनेषु विशिष्य दक्षिणभारतेऽनुष्ठीयते च ; सैपा अखिलभारतसमितेरस्याः कटाक्षदानेनान्‌- 
गह्मताम येनात्यत्रापि तादृशरीतावुपलभ्यमानानामुपादेयातामुपादानं हेयानामंशानां तत्रापि हानञ्च घटेत | 


अन्ततोऽनग॒ह्मतां किञ्चिदवधानदातेतेदं प्रतीपद्वयम्‌, यद्रह्यति बहून्‌ जनान्‌ संस्कृतवाङमयाल्लब्धव्येन लाभविशेषेण । 


aa तावदेतत परिहरणीयम्‌ | यद्वर्णाश्रमव्यवस्थायाः सनातनधर्मसेतो्भङ्गो भवेदिति भयात्‌ केषाञ्चि्ैज्ञानिकविमर्शेकरीति- 


मनसत्य संस्कृतवाडमयप्रचारस्य सार्वत्रिकस्य सर्वजनीनस्य चासहनम्‌। न कोऽप्यास्तिको विप्रतिपद्यते वर्णाश्रमधर्म 
सतातनधम्मंसेतुविधृत ` एवास्मान्‌ रक्षतीत्यत्र। परन्तु संस्कृतवाङमयपरिशीलनेन ज्ञानं वर्धयित्वा गणविशेषानात्म- 
न्याधाय कृतार्थीबुभूषतां जनानासदुष्टानुबन्धिनियमविशेषानुष्ठानेऽनधिक्ृतानामपि मागं प्रतिबन्धकान्युद्भावयङद्भिः कश्चित्‌ 
कथं वा आत्मचोरेने भूयेत? कथमिव add पत्यतास्य सौरेशस्य वचसो गोचरे 


~ 


“fe न लेन कृतं पापं चोरेणात्मापहारिणा | 
योऽन्यथा सन्तमात्मानमन्यथा प्रतिपद्यते ।| ^ 
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एतदप्यत्रावश्यं प्रतिविधातव्यमपरम्‌--यदद्य तत्तदेशभाषाणां द्राविड़वज्भालीप्रभुतीनामभिवुद्धिरावश्यकी कुण्ठीभवेत्‌ 
संस्कृतवाडमये श्रद्धाविरोधोत्पादनेनेति मिथ्याभिमातेन सुमहान्‌ कोलाहलः क्रियते कश्चिद्विवविद्यालयसभामेलनेपु विशेषतो 
मद्रमण्डलग्रान्ते। एवं देशभाषासु स्निह्मन्तः कीदृशाः? केचन भ्रान्तास्तत्तदेशभाषाणां संस्कृतवाङमयमवलम्ब्येवेयतीं 
चुद्धिमधिगतातां पारमार्थिकी स्थितिमजानन्तः ; केचिदव्ये विपयेष्वास्माकीनेपु, मकंटमाध्यर्थ्यमवलम्व्य वैदेशिकवाङमय- 
मात्रस्य सम्यक प्रचारणे बद्धादराः। यथैताद्रृशविमत्या विद्यानुबद्धा: संस्कारा न लुप्येरन्‌, तथा प्रयत्येत भवादृशेस्तत्त- 
हेशभाषामपि यावदपेक्षितमभ्यस्य, तद्द्वारा सुनिपुणं संस्कृतवाङमयस्य प्रचारणेन देशभाषाणां देशस्य च गुणान्‌ निरू- 
quta: 


जानीमो वयम्‌-- संगच्छध्वं संवदध्वं सं वो मनांसि जानताम्‌” इत्येवं प्रवृत्तस्य अपौरुषेयवचनस्य भावम्‌, 

अन्यथा कथमत्र इयता संरम्भेण सम्मिलेम। प्रमाणशरणा वयं धर्म्ये न्याय्ये च पथि प्रवर्तमाना पण्डितमण्डल्याः, 
सुरभारत्याश्च योगक्षेमौपयिकानर्थान्‌ विचारयिप्यामोऽ प्रमाद्यन्तो निराग्रहाश्च, यतो वयं “ महाजनो येन गतः स 
पन्थाः” इति सूचितया रीत्या पन्थानमभिज्ञानुगुणमञ्जसा द्रष्टु दर्शयितुं च प्रभविष्यामः। अद्य सभापतिपदे मामधिरोप्य 
भवादृशानां महतां AMAA पावयितुमवसरं मे दत्त्वा सुबहूपकृतवतामेतत्सभानिर्वाहकाणां कृतज्ञतामाविष्कृत्य धन्य- 
वादान्‌ वदामि सामोदम्‌। महनीयमतिवैभवानां विपश्चिदपश्चिमानामेतादृशे सदसि सभापतिपदवीं सरोमहर्षमभि- 
नन्दनारहामपि, तत्राधिकरोमि न वेति संशयाने सकम्पमभ्यपगच्छति मयि, सभाकृत्यानां निर्वाहार्थमपेक्षितां शक्तिमसंशयं 
dq पदव्यादधीतेति विशवासस्यावकाशो वत्त॑तेऽस्माकमनुसंदधानामिमां भारवेः सूक्तिमू--- सम्भावना ह्यधिकृतस्य तनोति 
तेजः” इति। अर्थगौरवानुसरण-दुललितेनानेन कबिता अत्र प्रायोज्यधिकृतस्येति पदमिति यदि शङ्क्येत, तदापि कुतो 
बरिभीयामनुस्मरन्षिमां सरसां वैदर्भीवल्लभस्य कविसावेभौमस्य कालिदासस्य वाणीम्‌-- 

सिद्ध्यन्ति कर्मसु महत्स्वपि यन्नियोज्याः 

सम्भावनागुणमवेहि तमीश्वराणाम्‌ । 

कि वाऽभविष्यदरुणस्तमसां विभेत्ता 

तं चेत्सहस्रकिरणो धुरि नाकरिष्यत्‌ ॥ 
तत्‌ अनन्तरकरणीयाय प्रवत्तिष्यामहे । 
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PROBLEMS OF IDENTITY IN THE CULTURAL 
HISTORY OF ANCIENT INDIA* 


Aravanavatikal (<9 m cuss ou 19. & eir) = [Acharya Dharmapala ?] 
in the Sangam age. 


(T) 


Aravanavatikal is one of the most prominent characters in the Manimekalai, one of the well-known 
twin epics in Tamil belonging to the Sangam age. In the Manimekalai hc is introduced as a venerable, 
old, benevolent and learned Buddhist monk who was held in high esteem by all who happened to 
know him during the period of Seran Senkuttuvan. This Buddhist monk is described as vouchsafing 
light, true insight and final absolution to many a person yearning for knowledge, and to the heroine, 
Manimekalai, who renounced the world in her youth and approached him as an earnest Buddhist 
disciple secking to realise the highest truth. Anybody really interested in the reconstruction of the 
ancient history of South India cannot fail to appreciate duly the value of such reliable data as may 
happen to be extricated from the tangle and jumble of historical and legendary elements that make 
up the partly human and partly superhuman, and not seldom anachronic or parachronic, plot of 
works like the Manimekalai. In this belief, a few data of considerable value to students of South 
Indian history, which are actually found available in the teachings put in the mouth of Aravanavatikal 
in the last two sections (XXIX and XXX), more especially in the penultimate section of the 
Manimekalai, are now proposed to be placed before the world of scholars interested in Indological 
studies. It is also proposed to make a few suggestions which would be helpful in identifying 
Aravanavatikal, if he could be taken to possess any acceptable degree of historicity. It would hardly 
be unreasonable to hope that all this would lead to the crux of the problem of the Saugam age being 
tackled more successfully and satisfactorily than hitherto. 


A careful perusal of the contents of section XXIX (Tavattirampantu tarumanketta katai) of the 
Manimekalai as compared with such particulars as are available about Acarya Dinnaga’s works— 
particularly his Nyaya-pravesa and Pramanasamuccaya—would tend to establish, "to every unbiased 
reader, beyond any reasonable doubt—(1) that the principles of Buddhist logic, as outlined in this 
section of the Manimekalai are almost entirely based upon Acarya Dinnaga's Nyaya-pravesa, and to 
some extent on his other works also ; most of the definitions, illustrations and even the order of 
enumeration in several instances answering almost exactly to the corresponding parts of the Nyaya- 
pravesa ; and (2) that, while section XXIX of the Manimekalat cannot be assigned to the pre-Dinnaga 
period of Buddhist logic, there are sufficient indications to place it in the post-Dinnaga period, close 
to the transition to certain departures advocated by Dharmakirti by way of improvement, In 
support of the former of these two propositions, BO may, with advantage, be drawn to certain 
very striking correspondences between Aravanavatikal’s teachings as recorded by Siltalai Sattanar and 


Acarya Dinnaga’s Nyaya-pravesa and other works. 


* FOR. Madras I, 1927 pp. 191-201; J.O-R. 1. 1928 pp. 79-83, 
28 
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Manimekalai 
(a) 
yA AC rb B reiresr en eu 
19 [608 GL. 
Gusha Arg Sus 
क़भा0७160% 
UNXIN-47, 48.] 
(b) 
a (peser Fen UAT Huss 


Ques ered, 
elt test BT WS $ (6 sor 
&%॥1600)01 Ker. 


[Ibid—49,50.] 


(c) 

FUT eu & 9 ७1 60601 [| 
SHS Soil 

QUIT OH (ipe I om DURST gH) : 
LDIT GUT LOT Lb 


[Ibid — 55,56. ] 


(4) 
uda Gi SU Lb pu BW 
Blau ew (01060 60 e» eu fb. For 


[Ibid —57,58.] 


(e) 
2 u pu f$ &106010 60४ (9, 
SULT bs 5s GeoGlesir m 

L (BI Lb 


[Ibid— 109-110.] 
(f) 


ud s UG ume AUTT ug 
60160 51111(9) 0 . 
(Sy 9 | ५।७ ७ नी HS ५09)॥00॥ or 
AHSS UUED ७ # 
Yursa 
BSS 107&1069058% wide 
AS का PUTAS » 
eG Gaig uiurnS y 3 seu 
७ 9प्रकीळळ su uisu Cor. 
[Ibid—147-153.] 


1. S. €. V. H. I. L = Dr. Satiscandra Vidyabhusana’s History of Indian 
9. This reference is to the page of the edition of the Nyayaprazesa, 


OrientalSeries, Barcda. p. 193. 


3. This extract and all the further extracts from the Nyaya-pravesa are, unless otherwi 
provisional reconstruet ion of the text of the Nyaya-pravesa from the account of the Tibe 


Dinnaga 


(a) 
प्रत्यक्षमनुमानं च प्रमाणं हि 
द्विलक्षणम्‌ | 
Pramana-samuccaya Chapter I 
S.C. V.FL.I.L.! page 277 fn. 


(b) 
प्रत्यक्षं कल्पनापोढं 
संयुत्तम्‌ t 
[Pramana-samuccaya 
Chapter I. 
S.C.V.HLI.L. page 277 foot- 
note.] 


नामजात्याय- 


(०) 
प्रमेयं तव संसिद्धं न Waray 
भवेत्‌ । 
Ibid. 


(४) 
पक्षः, हेतुः, दुष्टात्तः, 
निगमनं चेति पञ्चावयवाः d 


NSC OV १७: 


उपचयः 


(०) ` 
पक्षहेतुदृष्टान्तवचर्नेहि प्राश्निकानाम- 
प्रतीतोऽथः प्रतिपाद्यत इति. . . . एतान्येव 
त्रयो$वयवा इत्युच्यन्ते | 
[७८०८-०९ p. 1.]8 
(7) 
पक्षाभासा नव--प्रत्यक्षविरुद्धः, 
स्ववचन्‌विरुद्धः, आगमचिरुद्धः, अप्रसिद्ध- 
विशेषणः, अप्रसिद्धविशेष्यः, अप्रसिद्धो- 
भयः, अप्रसिद्धसंबन्धश्च--इति 
(Nyaya-pravesa) 3 


in pages 289 to 298 of Dr. Satiscandra Vidyabhusana's History of Indian Logic, 
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Remarks 


elamil line 2 of (a) is equivalent 
to samyak. 


a, b, c, d, e, f in all these cases. 
It will be seen that what is 
found in the Manimekalai 
is a faithful rendering or 
adaptation of Dinnaga’s 
Sanskrit text. 


Logic. 
which is being published in the Gaekwad’s 


se specified, based upon the 
tan version of that work, as given 


a 
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Manimekalai 


(g) 
sr aure Gum Hest (pT 
WAS won mar की क ५७ 
els Bi 6७1060 
YUMA 9 5 1060८णी॥५/॥ sm (50) 
AS Se 
AssrAsSSZurATuWTASS 
6060 Bren FAS Ged 
[Ibid—191 to 195.] 


(h) 
HO BET BSP 


FHT TON OFT HTT SMES 
FUSS s 
Csr 5S Mussa Musi 
MUFC FUSS 
Burd ujue»us ss cf 
QB 5 (m) Musi 
00068 (॥ MI. 


[Ibid —211 to 216] 


(1) 
AGS basim BD 
Semler 9 d) 
eir ps: G)em ९516011 sm Hoo rb 
sao MGs uf SFTS D 
क्ृष्णेीक6ीमाठ 160170७ sms i5 
Sm ANCELE SET HT 
७०५८ फ्रा6ग (छ७150%॥॥ mq. 


[Ibid—276 to 281] 


G) 
emgeariflusd mU rhs rune 
Gor Hen js) eue» sujer STEE 
STS HT 1060660096 SHU 
SST ssp (PLL! 6TID 
AEV 10,560 EU — 
shut ames 
&)19171010686ण, 6७७1७७ 
lus SG 
LTS ernrumspspu UNSL 
ergsur Mun (55 
5TH efilu1mefi qm 55 
०|७॥॥&10॥16965 SS ursi 
Glar Gg stb 
Auf 0७1 9 87 Glbsirer. 
[Ibid—330 to 340] 


Dinnaga 


(g) 
हेत्वाभासास्त्रयः-असिद्धः अनै- 
कान्तिकः(अनिश्चितः),  विरुद्धश्चेति । 
असिद्धशचतुविधः उभयासिद्धः, अन्यतरा- 
सिद्धः, सिद्धासिद्धः, आश्चयासिद्धश्चेति । 
Ibid. 


(h) 
अनैकान्तिक: षोढा-साधारण:, असा- 
धारणः, सपक्षेक-देशवृत्तिः, विपक्षव्यापी, 
विपक्षैकदेशवृत्तिः, सपक्षव्यापी, उभयकदेश- 
वृत्तिः, विरुद्धाव्यभिचारी चेति। 
Ibid. 


(2) 

विरुद्धशचतुविध:--धर्मस्वरूपविपरी- 
तसाधकः, धर्मविशेषविपरीतसाधकः, धामि- 
स्वरूपविपरीतसाधकः, धरमिविशेषविपरीत- 


साधकश्चेति | 
Ibid. 


(7) 

साधम्यंदृष्टान्ताभास: पञ्चविधः-- 
साधनधर्मविकल:, साध्यधर्मविकल:, उभय- 
धर्मविकलः, अनन्वयः, विपरीतान्वय- 
शच्षेति। वैधर््यंदुष्टान्ताभासः पञ्चविधः- 
—_साध्याव्यावृत्तिः, साधनाव्यावृत्तिः, उभ- 
याव्यावृत्तिः, अव्यतिरेकः, विपरीतव्यति- 


रेकश्चेति | 
Ibid. 


219 


Remarks 


(2) 


anniyatacittam in line 3 
of the Tamil text is un- 
doubtedly a mistake and 
should be corrected as 
anniyataracittam. 


g, h, i, J, (See remarks about 
a to f). 

(A) virullaviyapicari in line 5 
of the Tamil text is undoub- 
tedly an error and should be 
corrected as viruttaviyapicari. 
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Manimekalot Dinnaga vemarks 
(k) (४) (k) 
AmS a (m) Au NEn fl विरुद्धाव्यभिचार्यपि संशयहेतुरुक्‍त nl Dharm ak irti drops 
AT IG bg GA gums यथाशब्द: अनित्य: प्रयत्ननान्तरीयकत्वात्‌ विरुद्धाव्यभिचारी in his scheme 
MHS SSug of HG mr घटादिवदित्यक्ते, शब्दो नित्यः श्रावण- of fallacies, Sce pages 111 
OarOssv  . Ne E AS and 112 of the .Vyaya-bindu. 
550M s6 Gruss». 3 तवातू, शब्दः H 
Garer mel 
Moss 9 sami Clawson 5 Nyaya-pravesa as reconstructed 
G n eir m HGF from the reference by Dhar- 
eu&sumujerer Lm! Had makirti in Nyaya-bindu-page 
SSS Gar sl sh 111, Vidyavilas Press-Benares. 
3555 ७81110606ण के का 
HOS 
606४ ॥. GI GH FBI ULL LOT 


Guar i5 5106060 . 
[Ibid — 268-275] 


(1) () () 
gore ofa aut s कया HONE Ta च तृतीयो5्पीष्टविधातकृद्विरुद्ध: । Dharmakirti drops this 
FTO SUH sr E यथा परार्थाश्‍चक्षरादय: संधातत्वात variety of Virudhha See pp. 
शयनासनाधज्भवत्‌ > तदिप्टासंहत ` l 4 Nojaya- bindi. 
aaco Tae त-इति \ S 03andlO4ofthe.Vyaya-bindu 


eraso पारा्येविपयेयसाधनाहिरुद्ध: 
meswrapaGsomméqs D bA Nuis r 
Amr uTTI 9 Sb Gl má Nyaya-pravesa as quoted by 
18m mede» ib Dharmakirti in Nyaya-bindu 
sumri Guro Gleusir p. 103 Jbid. 
IU) 
QMS hhm Aai sss m P 
Cage 
sweys SAT timi $ 2७ 
Cures 
so PS #ी ws ars दशा wy LD 
upmréss$ü ¢r ASHE 
sugmerorarériGureraé 
SOT PSO Hu SHS ७ ० 
11969 ४0 +े 
का क्रीकंकी 0 Arow wru sire 
ars oT! FFT 
emm sm sls 
ssi misser Bul sd 
[Ibid — 289 to 303] 


A careful consideration of the above extracts and similar Passages in section XX 

Manimekalai would immediately convince any scholar knowing sufficient Sa e rs g र 
the principles of Buddhist logic as stated to have been expounded by शा M and Tamil that 
based upon Dinnaga’s Nyaya-pravesa and the author of the Manimekalai has E almost entirely 
Dinnaga’s definitions and illustrations, besides closely following the order of ही aithfully OM 
his Sanskrit text. For obvious reasons, therefore, the philosophical tuf E ME ere: m 
along with the whole epic, of which these sections form an integral part, eU 9 ae Manimekalai> 
motif of the plot would look truncated without them, should be assigned Which the Buddhist 


to a period not earlier than 
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Dinnaga. Further, there are certain unmistakable indications to show that this Tamil epic should 
be assigned to the period between Dinnaga and Dharmakirti. From the following extract from 
Vacaspatimisra’s Nyaya-varlika-tatparya-tika, it may be casily made out that Dinnaga's definition of 
Pratyaksa “ प्रत्यक्षं कल्पनापोढं ^ is defective as pointed out in the JVyaya-varüka by Uddyotakara, 
in that it is vague and there is no reason why it should be taken to apply to jnana while Dharmakirti's 
definition shows a distinct improvement. 


“न हि यथा सम्यग्ज्ञानमधिकृत्य प्रत्यक्षादिलक्षणं कृतं कीतिना तथा दिङनागेन, येनाधिकारात्‌ ज्ञाने व्यवतिष्ठेत 
कल्पनापोढमिति भाव: 1”  Tatparya-tika, Vidya Vilas Press, Benares, page 154. 


This extract evidently refers to the improvement which Dharmakirti introduces in the sub-joined 
text of the JVyaya-bindu :— 


“ द्विविधं सम्यग्ज्ञानम्‌, प्रत्यक्षमनुमानं च । तत्र कल्पनापोढमभ्रान्तं प्रत्यक्षम्‌ pp. 10 and 11 of the Benares 
editions. 


It is clear that Dinnaga omitied to expressly indicate the topical connection of his definition of 
Pratyaksa with Jnana or Samyag-Jnana, that this omission made it possible for cavilling critics like 
Uddyotakara to make adverse comments and that Dharmakirti took care to supply this omission 
and thus disarm any further opposition on this ground. In this connection, the expression efamil 
(eu) in the second line of the Tamil extract (a), at page 3 supra, deserves special attention. This 
Tamil phrase is exactly equivalent to samyak (न्यक्‌), elamil literally meaning fiawless. It scarcely 
needs any further explanation to sce that, consistently with the spirit of the original Sanskrit texts, 
etamil, in the Tamil extract referred to should be construed with alavai and thus this Tamil extract 
also provides an amendment, which is distinctly post-Dinnaga and similar to what we find in the 
corresponding portion of Dharmakirti’s Nyaya-bindu. But certain important modification in Dinnaga’s 
classification of fallacies which Dharmakirti introduced in his Nyaya-bindu, are not found adopted in 
section XXIX of the Manimekalai and the latier faithfully follows Dinnaga’s arrangement and 
classification. Attention is invited in this connection to the extracts and remarks marked (k) and (J) 
at page 195 supra. It would hardly require any effort to understand from these extracts and remarks 
that, while Dinnaga would include respsstively in the scheme of anaikantika and viruddha the two 
varieties viruddhavyabhicart and istavighatakrt, the latter corresponding to dharmavisesa-viparitasadhana, 
Dharmakirti would simplify the schemes of anaikantika and viruddha by eliminating the two additional 
varieties referred to. From all this, it follows as an irresistible conclusion that, while AManimekalai 
should be later than Dinnaga, it should also be earlier than Dharmakirti. If Uddyotakara could be 
taken to be earlier! than Dharmakirti, it would be casy to sce how, during the transition between 
the former and the latter, a few amendments like etamil in the Tamil extract (a) above referred to, 
might possibly have been introduced by some of the less combative and more loyal followers of 
Dinnaga, like Dharmapala, who came between Dinnaga and Dharmakirti. Tiene is good evidence 
to believe that Dinnaga flourished in the earlier part of the fifth century PD ; According to Beal's 
Buddhist Records of the Western World and Dr. Satis-Candra Vidyabhusana’s History of Indian Logic 


1. See pp. LXXVII to LXXIX in the foreword to the Tatlvasangraha published in the Geakwad’s Oriental Series. 
os XXIII to LX XVII Ibid. See also Vidyabhusana’s * History of Indian Logic’ p. 27 0. According to 


2. See pp. L 520 A.D. According to the foreword to the Tattvasangraha, Dinnaga's date 


Vidyabhusana, Dinnaga's date is circa 450 to 
is circa 345 to 345 A.D. 
3. Vidyabhusana's History of Indian Logic (pp. 302-303.) 
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Dharmapala should be assigned to circa 600-635 A.D. Should these data be accepted, I do not 
see how one could gst clear away from the conclusion that the Manimekalai should be assigned to the 
beginning of the seventh century A.D., howsoever this view might clash with current notions about 
the Sangam age of Tamil literature. In the light of these observations and in view of the fact that 
the name Aravanavatikal looks much like a "Tamil translation or adaptation of the name Acarya- 
Dharmapala, it would not be regarded as far-fetched or fanciful to suggest that perhaps Aravanavatikal 
was a historical character and was no other than the great Acarya-Dharmapala himself, who, according 
to Beal, was born at Kancipura as the eldest son of a great minister, became a Buddhist Bhiksu and 
ripened into one of the foremost Buddhist logicians and eventually rose to the high rank of the head 
of the Nalanda University, shortly before Vuan Chwang visited India!. 


These statements come into direct conflict with most of the current notions regarding the Sangam 
age, from which, it is widely believed, and perhaps rightly also, that the Tamil epic Manimekalai 
cannot be dissociated. It remains for us now to consider whether any useful hint might be put 
forward which might be expected, on further investigation, to lead to a satisfactory solution of the 
problems and puzzles regarding the Sangam age. According to Kanakasabhai,? the age of the 
Sangam is the carly part of the second century A.D. Mr. Pandit M. Raghava Aiyangar? would 
assign the Sangam literature to the latter half of the fourth century or the earlier half of the fifth 
century A.D. Professor S. Krishnaswami Aiyangar! and the late Diwan Bahadur L. D. Swamik- 
kannu Pillai? would respectively assign the Sangam literature to the end of the second century and 
the middle of the eighth century A.D. After discussing all these theories, in a very able and lucid 
manner, Mr. T. G. Aravamuthan, in his Sankara-Parvati prize thesis—The Kaveri, the Maukharis 
and the Sangam Age—recently published by the Madras University, arrives at the following 
provisional conclusion (p. 57). “ This process of elimination leads to the conclusion that Karikalan, 
Imayavaramban and Seaguttuvan could not have undertaken their northern inv 
upper and lower limits we have adopted—in any period other than the one between 208 and 184 B.C., 
or that from 148 B.C., down to the early years of the Christian era, or again, in the third century A.D.’ 
Whatever might be the trath regarding the northern invasions by Tamil kings described in the 
Sangam literature, we have already seen why the Manimekalai should be 


assig ९०1 1 g 
of the seventh century A.D. From the available informations about the वा ee 
may be surmised that the beginning of the seventh century, which marked the beginnin of the m 
of Mahendra-Vikrama®, was not such as would preclude the possibility of EN E E. su ee 
taking northern invasions or northern pilgrimages incidentally associated Oe न ae s 
tures, more especially before the consolidation of Harsavar Perhaps as of m 

2 


dhana’s power. 

Malwa kings, stated in the Cilappatikaram to have been present at the consecration of K ki? 
image, was the Buddhist king of Malwa, identified by Professor Sylvain Levi? A Si) - oia 1 : 
Dharmaditya of the Valabhi-dynasty, who reigned from circa 595 to 610 A.D. o9 ; pM 3 
part of his rule, Mahendravarman might have maintained a very favourable की S GER v 
Buddhism and Buddhist Bhiksus. Probably, he is the king of Kanci referre attitude towards 


ý a E RA. d to i cti XX 
of the Manimekalat. ‘The miserable plight of Kanci in the grip of famine and xm EU 
roubles, as 


l. See Vidyabhusana's History of Indian Logic (pp. 302-303). 
2. The Tamils 1800 years ago (p. 164.) 

3. Seran Sengultuvan (p. 177.) 

4. Ancient India (p. 367.) 

5. An Indian Ephemeris—1-1-108,468. 

6. G. Jouveau Dubreuil—The Pallavas (p. 37.) 

7. See V. A. Smith's Early History of India, 1914 (pp. 324-325.) 
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described in this section of the Manimekalai, may casily be regarded as quite consistent with the 
Calukyan troubles in the first decade of Mahendravarman's reign. These suggestions may casily 
be reinforced by certain particulars furnished by two important Sanskrit mss., which were recently 
acquired by me for the Government Oriental Manuscripts Library, Madras, through its peripatetic 
scarch party working under my official direction and control. Onc of them contains a considerable 
portion of a metrical romance called the *Avantisundarikathasara’ and the other a small fragment of 
a prose romance called the + Avantisundarikatha?. These particulars are : that? Bharavi, the famous 
poet was otherwise known as Damodara and was a contemporary of Durvinita, a Western Ganga 
prince and of Sthmavisnu, the Pallava king of about 590 A.D. ; that! Dandin was Bharavi's grandson 
and in the latter part of his life, was the protege of Narasimhavarman (circa 646 A.D.), the Pallava 
king of Kanchi, who was the son and successor of Mahendravikrama ; and that Dandin, in his 
boyhood and youth, perhaps during the carly years of Mahendravikrama, had to leave 
Kanci and wander about for several years, when Kanci was almost devastated® by aggressive 
sieges laid and pushed by enemics like the Calukyan kings, famine and pestilence. ‘The devastated 
and famine-stricken condition of Kancipura described in section XXVILI of the Manimekalai appears 
to correspond to the similar plight of that city referred to in the Avantisundarikatha® and 
Avartisurdarikathasara,’ during Dandin's youth, which synchronises with Mahendravikrama’s earlier 
days. Again in the Avantisundarikatha, a sthapati called Mandhala, who was the immediate or 
proximate ancestor or teacher of another great architect called Lalitalaya, a contemporary of Dandin 
and Narasihmavarman, is found described as विस्मापितदुर्जय S(who excited the wonder of King 


Durjaya). Probably, this Durjaya is identical with Durjaya®, the king of Angadesa, referred to in the 
Manimekalai. The historical data furnished by the two anonymous Sanskrit works Avantisundari- 
katha and Kathasara are very reliable and cannot be easily brushed aside ;. for, these data are cor- 
roborated in several respects by inscriptional and other evidences and seem to rest upon a tradition 


^ 


l.and 2. These two manuscripts are now deposited in the Government Oriental Manuscripts Library, Madras. 
In 1924, the Sanskrit text of these two incomplete Mss. was printed and published through the Mangalodayam Press, 
Trichur, by my friend and former pupil—Mr. S. K. Ramanatha Sastri—who was for several years working under me as 
a member of the peripatetic party of the Government Oriental Mss. Library, Madras. The pages of these works referred 
to in this paper belong to this printed edition. 


3. Avantisundarikatha page 6 ; Kathasara (p. 3.) 
4. Avantisundarikatha, page 7; Kathasara (p. 7.) 
Ss परचक्रपीडया पर्याकुलेषु द्रमिळचोळपाण्डये (षु). . . . (आ) रामपडिकतषु भरनासु 
es ae दुभिक्षक्षीणके ०० otak} 96 I ०06 
7. सविक्रिये पूरे तस्मिन्‌ परचक्रोपरोधतः ।। 
स चचार शुभाचारस्सर्वामुर्वीमुदारधी: ।। (ms. p. 4) 
8. विस्मापितदुर्जयस्य मान्धातृनाम्तः स्थपतेः प्रशस्तवास्तुशास्त्राथसार. . . . . ललितालयनामा (pp. 7-8). 
9. Manimekalai. Mahamahopadhyaya V. Swaminatha Aiyar’s Edn. (7) 99 ; (10) 54 ; (11) 134; (12) 40. 


* This was subsequently published in the Dakshina Bharati Series. The K. S, R. Institute has brought out 
a revised Edn. of the same serially in the .7.0.R. Madras. XVI onwards—Ed. 


+ Since printed in the Trivandrum Skt. Series 172, based on this single ms. Actually Damodara according to 
this work is a friend of Bharavi and the great grand-father of Dandin—Ed. 3 
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which is earlier than the eleventh century A.D. Having duc regard to all these facts and to what 
is said above about the date of the Munimekalai, the view which now holds the field regarding the 
Sangam age, that it cannot be later than the third century A.D., requires a very careful recon- 


sideration at the hands of all those who are anxious 10 see that historical truth should never be 


allowed to surrender to mytho-poctic theories. In order to contribute my mite towards a recon- 


sideration of the problem of the Sangam age, I have, in this paper, placed certain noteworthy 
facts before scholars ; and I also propose to publish in the future issues of this Journal of Oriental 
Research, a careful English translation of sections XXVII, XXIX and XXX of the Manimekalai, 
with suitable annotations where necessary, explaining obscure portions and. drawing attention to 


the correspondences between the Manimekalai and Sanskrit works on Buddhist logic like Dinnaga’s 
AXyaya-prawsa and Dharmakirti’s Jyaya-bindu. 


(1D) 


In an article entitled “ The date of the Manimckalai? contributed to the last issue of this 
Journal (F.0.R. Vol. I. pp. 321 to 329), my learned and esteemed colleague of Trivandrum, 
Mr. K.G. Sesha Aiyer, B.A., B.L., Retired Judge, criticises my views on the date of the Manimekalai, 


set forth in my article contributed to Vol. I. of this Journal (pp. 191 to 201). His criticism may 
be summed up in these four paragraphs. 


; (1) Gr anting that the principles of Buddhist logic, as outlined in section XXIX of the 
AManimekalai, ate almost entirely based on the Nyaya-pravesa, nothing would be ** more probable or 
natural than to ascribe the authorship of the Nyaya-pravesa to the greatest logician of the pre-Dir.nagen 

c a z N T. a L4 ^ . B B = = Loo: 
period, Acarya Nagarjuna ; and on this basis, Manimekalai need not be assigned to a period 
posterior even to the second century A.C.” er 


5 « : : ; ! ह र 
F (2) As Hrs is nothing violent in assigning Dinnaga to the second century A.C. 

Manimekalai need not be posterior to the close of the 2nd or the beginning of the 3rd century A.C 

even if Dinnaga be the author of the \Vyaya-pravesa.? ess 


(3) “AIS  S&GorjbSrererc»am esr GL. gue ATS Sur SOE Gleleirer ° 

Hardly convincing is the reasoning at pages 196 and 197, Vol. ग, ofthis Journal the expression 

elamil in the Tamil extract given above should be construced with alavai and Ey. thus m taken 
3 E < 


1 Neither in the fragmentary Ms. of the Avantisundarikatka nor in the Ms, > z , 
Kathasara could we find any reference to the author. So, these two works Seu fy Go i दाह 
mous, if we confine our attention strictly to what is found in the Mss. themselves. But, lut Bh = € taken to be anony E 
his mammoth work on Sanskrit Poetics called the Srngaraprakasa, says that a poet S RD A.D.), in 
Sudrakakatha and uses the word ananda in the last verse of each canto, as the disinctive, ee PA 3 ह pu 2 
[Vide the Ms. of Bhoja's Sringaraprakasa deposited in the Government Oriental Mss. I. werd of his composition 


ib 
line 13)]. This is an old habit of great poets like Pravarasena, Bharavi and Magha, a Volume II (p. 437 
words anuraga, Laksmi and Sri. eir r 


have written the Avantisundarikathasara, About the authorship of the fragmentary Ms 


a, Who was earlier to Bhoja, should 
useful could be said in the present state of our knowledge. 


* of the Avantisundarikatha, nothing 
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to embody the post-Dinnagan improvement referred to by Vacaspati Misra in the Sanskrit extract 
quoted at page 196 ibid ; that certain important modifications in Dinnaga's classification of fallacies, 
which Dharmakirti introduced in his JVyaya-bindu are not found adopted in Section XXXX of 016 
Manimekalai, which faithfully follows Dinnaga's arrangement and classification ; and that, 
therefore, the Manimekalai should be assigned to the period of transition between Dinnaga and 
Dharmakirti. 


(4) “If Aravanavatikal must needs be equated with some well-known name in Sanskrit 
Buddhism, why could it not be with Dinnaga himself ? The only excuse offered against it is the 
occurrence of efamil, a fanciful objection at the best. In Aravanavatikal’s time, Buddhism was 
at a low ebb. Buddhism was almost aggressively in the ascendant in Dharmapala’s days". Lrgos: 


it is difficult to imagine that Dharmapala.and Aravanavatikal might be one and the same person. 


I considered these criticisms very carefully and I find that they arc all untenable. I proceed 
to deal with them in the order in which they are set forth supra. 


(1) Professor Vidhusekhara Bhattacarya holds, on the authority of Sanskrit and Tibetan 
documents, that Dinnaga is the author of the Nyaya-pravesa. In his Introduction to the Tibetan 
text of the Nyaya-pravesa published as Part II of No. XXXIX of the Gackwad's Oriental Series, 
Baroda, he maintains that the evidence furnished by Dinnaga himself, on the one side, in his cwn 
vrtti on his Pramana-samuccaya and by Jinendrabuddhi in his commentary on the Pramanasamuccaya- 
and, on the other side, by Dharmakirti, the best known and most authoritative exponent of post- 
Dinnagan Buddhist logic, could leave absolutely no doubt, whatever, that the real author of the 
Nyaya-pravesa is Dinnaga. The learned Professor also confesses his inability to explain how emirent 
Chinese authoritics like Kwei-chi, who was a great disciple of Yuan-Chwang and wrote a commentary 
on the Nyaya-pravesa; come to attribute that work to Bodhisattava Sankara-svamin, one of the well- 
known disciples of Dinnaga. In a recent article contributed to the GRAS. 7 


January 1928 (pp. 7 
to 13), Professor Giuseppe Tucci tries to prove that the author of the Nyaya-pravesa is not Dinnaga, 
but Sankara-svamin, one of his pupils. Professor Tucci, after drawing attention to the weak points 
in Professor Vidhusekhara Bhattacarya’s arguments, clearly shows how the JVyaya-pravesa should 
not be confounded, as is generally done, with Dinnaga’s Nyaya-mukha to which Dinnaga was 
referring in his vrtti on the opening verse of his Pramana-samuccaya. It would be desirable to peruse, 
in this connection, the subjoined extract from Professor Tucci's article above referred. to. 


८ My friend Vidhusekhara Sastri is opposed to the attribution of the JVyaya-pravesa to Sankara- 
svamin, since Yuan-Chwang does not quote in his travels the name of this author. But I do not 
think that this is a decisive objection, because not only was the book translated by the great pilgrim 


himself, under the name of Sankara-svamin, but; as can be seen from many passages of the com- 
these Chinese schclars obtained all their information about 


mentaries by Kwei-chi and Shen-t’ai, 
al works from none other than their own master.” 


the authorship and the history of these logic 


have the testimony of the Tibetan translations of the Nyaya-pravesa and 
of Haribhadra in favour of ascribing that work to Dinnaga as pointed out by Prof. Vidhusckhara 
Bhattacarya. On the other side, we have the obviously weightier testimony of he ancient Chinese 
authorities, Kwei-chi and. Shen-t'ai, who were directly associated with Yuan-Chwang himself, in 
favour of Professor Tucci’s view that Sankara-svamin is the Teal author of the JVyaya-pravesa. As 
against these evidences, would it be reasonable to attach any importance to the CREDI AREIS 
buting the JVyaya-pravesa to Nagarjuna, in the catalogue prepared at the end of the Nirctcenth 


29 


On the one side, we 
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century by the Japanese Prof. Bunyiu Nanjio ? Prof, Vidhusckhara Bhattacarya has shown how 
the Japanese Professor might have made a mistake in rendering the Chinese name of the book 
*Yu-Lun?. (Vide p. XII. Introduction to the Nyaya-pravesa. Part II G.O.S.). Should 
my learned critic of Trivandrum decide in favour of B. Nanjio's entry attributing the Nyaya-pravesa 
to Nagarjuna, all the evidences adduced on bahalf of Dinnaga and Sankara-svamin notwithstanding, 
I cannot help feeling that such a procedure would be very similar to decrecing in favour of the 


Witness,—the solitary worthless witness-despite all the weighty arguments adduced on bahalf of 
the two really contending parties. 


(2) The considerations which have led scholars like Dr. Vincent Smith (Early History of 
India—Nppendix IV to Chapter XII) to conclude that Vasubandhu was a contemporary 


of Chandragupta I and Samudragupta, are irresistible. According to Yuan-Chwang, Vasubandhu 


lived “within 1000 years’; not ‘within the 900 year's after the Nirvana—(Watters, i, pp. 211-214). 
Thus the end of Vasubandhu's life should be brought down to the last quarter of the 4th Century 
A.C. ; and Dinnaga, Vasubandhu's disciple, should have lived in the beginning of the 5th century 
AG. Without doing violence to my standard of measuring time, I am unable to sce how I can 
acquiesce in my learned critic’s attempt to assign Dinnaga to the 2nd century A.C. It should also 
be remembered that Brahmanical and Buddhist works on old logic consistently hold that Dinnaga 
was posterior to Vatsyayana, the famous author of the Nyayabhasya. lf Sankara-svamin, who was 
one of Dinnaga's pupils, should have been the author of the Npaya-pravesa, as Prof. Tucci contends, 
the Manimekalci, which presupposes the Nyaya-pravesa and Dinnaga’s Pramana-samuccaya and which, 
in the enumeration of Pramanas and definition of Pratyksa, contains certain improvements that 


are distinctly post-Dinnaga and perhaps later than Sankara-svamin also, cannot be assigned to any 
date earlier than the 7th century A.C. 


TES S In iE See to reduce efamil, in the Tamil extract quoted against (3) supra, to the 
evel of an emphatic, but logically purposeless, expletive, throug i tatisti inter- 
pretation with reference to a ENG number of asl e MEM 8) mne 
etamil in a section on logic bristling with precise definitions, 
word, is entirely different from the etamil due to metrical or 
appreciation of the full significance of the remarks of Vacaspatimisra quoted at p. 196 of this Journal 
(Vol. I. Part IT) and of the observations in the first fifteen lines at page 197 (ibid) ought to be suffi- 
cient to enable my critic to make out why I consider that the Manimekalai should be later than 
Dinnaga and earlier than Dharmakirti. . 


my estcemed critic forgets that 
not admitting of even a single useless 
musical or poetic exigencies. A due 


(4) Indeed etamil has nothing directly to do with the suggested equation of Ar tikal 
with Acarya Dharmapala. Nor is there anything in my article under reference to w x F 
to my critic that I am satisfied as to the identity suggested. Will ug cutie m e RE e 
query mark in the title of my article referred to and consider ARS ee Seog ain : 
Page 197 of Vol. I of this Journal ? If he should choose to concede that the fort E ss 
in Kanci and Nalanda need not have been similar in the same period and that, १ chile cw fi m 
shing in the latter area it might be declining in the former, he would SN a hile it was flour t 
the suggested equation is plausible. Further, when Yuan Chwang visited Nala a SM i 
was presiding over it; when that Chinese pilgrim visited Kausambi, Dharma n E Silabhadra 
there was in ruins, (Vide Beal's Buddhistic Recoris Vol. I. p. 237) ; and the f. s monastery 
pilgrim gives concerning the state of Buddhism in Kanci during his visit to a a ech d 
there were signs of a recent revival of that faith there—(Beal’s Buddhistic Records Ve. T n प 
oh 3 ® 
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and 230). I put it to the advocate of the theory that the Sangam age cannot be later than the 
3rd century. A.D., whether it would not be reasonable to assume, in view of the facts explained by me, 
that Acarya Dharmapala might have returned to Kanci after his retirement from Nalanda in the 
carly part of the 7th century A.D., sufficiently long before Yuan Chwang’s visit to allow time for 
Dharmapala’s monastery in Kausambi to fall into ruins, and might have resuscitated 
Buddhism in Kanci and further south. Having regard to all the facts, may not the equation of 
Aravanavatikal with Dharmapala be quite plausible ? 


It only remains for me to conclude with the hope that historical truth will never be allowed 
to surrender io mytho-poetic theories—the last phrase being advisedly used in the sense recognised 
in the Oxford Dictionary as well established, and that scholars of the type of my learned critic, with 
a reputation for a perfect judicial frame of mind, will always be open to conviction and be prepared 
to reconsider their views regarding the age of Sangam literature. 
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INTRODUCTION 


lt is said that all works of art including literature are the result of inspiration, which in 
Sanskrit parlance is termed Pratibha or genius. Srutis declare that the creator plunged himself 
into penance, Tapas, before he undertook the work of creation, which became an artistic pro- 
duct and a source of inspiration to later creative geniuses. Could anybody deny that this 
world of myriad forms and hues, sounds and tastes, movements and stances, is but an ideal 
Work of art? Are not poets, sculptors, painters, musicians and dancers inspired by Nature, the 
handiwork of the Master Craftsman? Valmiki, 3hasa and Kalidasa were such inspired 
literary artists working on Vak and Artha (word and meaning). For, the author of the 
immortal Adikavya was blessed and inspired by no less an agency than the Divine Consort 
of the Goddess of Learning. Even spiritual inspiration is derived, sometimes, from nature 
such as a flight of birds against the background of dark clouds, a cataract, a lofty mountain, 
the dawn, sunset etc. by men of the calibre of the illustrious Paramaharnsa. In short, there 
is nothing in the universe that does not act as a source of inspiration to discerning eyes and 


feeling hearts. 


When information was received by this writer about the Birth-Centenary of his revered 
Guru, Mahamahopadhaya S. Kuppuswami Sastri, to be celebrated sometime after December 
1980, he thought he could write something to discharge his indebtedness to the eminent 
Scholar and patron of education, especially Sanskrit, that his Guru was to the core of 
his being. So while sitting in front of his Istadevata he prayed for guidance and lo! it came 
in the form of an inner urge to write a poem on his brilliant life and ideals. His prayer to the 
Lord was to the effect that the poem should, in every respect, be worthy of that illustrious 
Scholar and saintly person. Inspiration thus flowed urging the poet to depict his Guru's life 
in the best possible light. When this writer reflected on the magnificence of that life and 
Personality, he was reminded of the great virtues of Sri Ramachandra recounted by sage 
Narada to Valmiki. In fact, the Guru was affection and kindness personified to his students, 
subordinates and others. His pupils found in him an Ajatasatru, friend of all and enemy to 
none. This poet has incorporated in this poem many small incidents in the Guru's life, which 
ame to his notice, and which are of no small significance from the point of his spiritual 
ripeness, sympathy for the poor and the down-trodden, as well as a burning desire to revive 
and rejuvenate our ancient culture and Sanskrit education. For, Sanskrit in all its branches 
was his life-breath, as it were. Accordingly, the poet has delineated the great qualities of head 
and heart of the Professor from his reconstructed natal chart acting as the foundation. The 
Professor’s visit to the holy presence of Bhagavün Ramana Maharsi, the Sage of Arundcala, 
and his dialogue with his Riksha-puller are somo of the points to be remembered as significant 
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in this connection. From his very birth the hero of this poem showed extra-ordinary powers 
of memory and devotion and zeal for learning. He was fortunate in being born in an illustrious 
family of scholars and saintly persons. 


This poem contains four cantos in different metres. The first canto, entitled Gurüdaya, 
deals with the birth and parentage of the hero and his all-round development. In the beginning, 
there is a description of the Kaveri river whose banks were sanctified by the footprints of 
great saints like Sri Sadasiva Brahmendara Sarasvati, and of the Ganapati Agrahara in Tanjore 


where the hero’s birth took place. The child was originally named Venkatarama, but later 


came to be known as Kuppusvami prophetically, as he later became an erudite scholar in alf 
Sastras, wherein he attained the depth of knowledge comparable to that of a deep Küpa or 
well. His maternal grandfather viz. Sri Vengu Sastrigal, is shown here as considering the 
magnificent results accruing from the numerous Yogas or planetary configurations at the child's 
birth. Readers will find that the poet has tried to reconstruct the Guru's horoscope on the 
basis of his life and achievements and made appropriate delineations in 21 verses. The materna] 
grandfather's extraordinary interest in the child's future is shown by means of his teaching the 
little child the Mikapaiicasati and feeding him one early morning with sanctified milk. His- 


education, both modern and Sistraic, is described in detail, especially bis training in Ny 


aya 
Mimiamsa, Prasthanatraya etc., under great masters like 


ae Sri Vasudeva Brahmendra Sarasvati. 
He became a Kaldprabhu when he graduated and was aptly called Sastrin by the people for 


his great erudition in the Sastras. His temporary employment in the Revenue Board and 
subsequent resignation are described poetically (verse 85). 


In his 25th year he became 
Sampurna-kalanidhi (M.A.). Then follow descriptions of his enterin 


; NU Š B upon the second stage 
of life and of observing its duties. As a true Grhastha he performed the five daily sacrifices 
including the recitation of Upanisads, Visnusahasranamastotra etc. His being blessed with’ 


issue also is briefly referred to. The first canto ends with the hearty appreciation of the young 
scholar’s evening lectures on Vedantic topics in M i 

ylapore by learned aud i 

Sri ५. Krishnaswami Ayyar. me p x 


In the second canto, which is entitled Guruprasáda (Guru's 
hero being made Captain of the ship of the new Sanskrit College started by Sri V. Krish mi 
Ayyar. As Principal he taught here Sastras like Mimamsa and Vedanta with o c 
as he was old in virtues and scholarship, though young in age, Being a man of 1 A T x 
he never became vainglorious despite his deep and vast knowledge, and Ever = A E a ae 
charity. He respected the worshippable, delighted in the company of cias TM 
ildren (11-4), In this College 
va (also unique) effect for five 
n of the Board of Examiners’ 


Grace) we come across the’ 


being affectionate towards his pupils, treated them as his own ch 

he performed thus the Sacrifice of Knowledge resulting in Apūr 

years. Soon he was honoured by being invited to be the Chairma 

in Sanskrit in the Madras University. Thereafter the Vanivila 

n e . Qvilasa Press of ५-० 

him for editing the complete works or Sri Sakaracirya. Then he के a Srirahgam chose 

situation prevailing in the Rajah’s Sanskrit College at Tiruvayyar and make eye 
recommendations” 


https://archive.org/details/muthulakshmiacademy 


» 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


GURUCARITA—INTRODUCTION y 


for its all-round development. Later he was requested by the Rajah to take up the Principalship 
of that College In his 32nd year he was appointed to the prestgious Chair of Sanskrit in the 
Presidency College, Madras, by the then Government. There he taught the six systems of 
philosophy and Comparative Philology of Indo-European Languages, in which he was such 
a great authority that even English professors sought his help in clearing their doubts regarding 
etymology of rare words etc. Like a powerful monarch who plays the dual role of administering 
the kingdom and conquering other territories, he shouldered the curatorship of the Govt. 
Oriental Mss. Library along with his onerous duties of lecturing in the College and outside 
(11. 19-22). In this manner many a position of authority and honour came to him unasked. 
Owing to his legal acumen and logical judgements he became an object of respect in the 
University Councils like the Senate. He was also responsible for starting the Honours and 
and Siromani courses in the University. He was not a mere teacher to the pupils, but a 
friend, guide and philosopher to them indeed. Even those scholars who were jealous at heart 
of his eminence became submissive to him on account of his uniform kindness and generosity. 
At this juncture honour sought him from farand near. For, the Benares Hindu University 
requested him to be a member of its Court. He guided his students to do research and get 
the Ph. D. degree (Vidyavdacaspati). He was at the same time busy giving courses of lectures 
on Nyàya and Vai$esika etc. In this manner this Gurughana (lowering cloud or teacher-cloud) 
poured the showers of knowledge every year, without let or hindrance. Then he started tbe 
Journal of Oriental Research in the University. He paid due attention to the development of 
his students’ aptitude for histrionics, music etc. and to foster their interest therein he founded 
with the help of friends and scholars the Madras Sanskrit Academy, where many festivals were 
celebrated in honour of Kālidāsa and other poets, along with poetic symposia, music recitals, 


dramatic performances, lectures on the Bhagavad Gita etc. 


It was at the height of his glory that the Govt. of India honoured this great professor 
and erudite scholar with the title (rank) of Acaryaratna (I.E.S.), as a result of which the people 
truly became Acaryavan (possessed of a great Guru) (II. 47-49). He wrote innumerable articles 
on various topics such as the Prabhakara School of Karma-Mimarmsa, Ravanabhasya, 
Bodhayana and Dramidacarya, Compromises in the History of Vedanta, Sri Ramakrishna 


and the Message of Hinduism, etc. 


At this juncture he heard of the young Sage of Arunacala, Sri Ramana Maharsi (II. 55-57). 
Once our Guru happened to visit Tiruvannamalai and prayed to the Lord at the famous temple 
in enchanting verses (59-67). From the temple he wended his way to the Ramanasrama (Sage's 
hermitage) and beheld the Sage seated. quietly with winkless eyes in Sahaja Samadhi (69-73). 
After making obeisance he sat in meditation in front of the Sage. There he had a RO 
experience of the Atman, and felt as if he had awoken from a deep sleep, nay, gota new birth, 
as it were (76-80). The following three verses of adoration express his sense of deep indebted- 
ness to the Sage. The expression “aca प्रसीद मयि जन्मनि जन्मनीह,” meaning— ** Hence, Thou 
shouldst be gracious unto me in life after life" is proof of his complete surrender to the 
Enlightened One: In the next verse our hero affirms that inasmuch as he has secured the 
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worthy Guru-Kaustubha (Gem of Master of mighty Kaustubha), he has become Acyuta 
(Lord Narayana, or imperishable). He considered himself to be blessed by the Sage’s silent 
but powerful gaze. As a result of this infusion of spiritual power, he became world-famous 
and powerful like the Sun released from the ring of clouds, or like gold reinforced with 
fragrance. The last verse of this canto refers to the poet’s previous works like the Mahakavya 
entitled Srisivanandavildsah and Srirámakrsná-sahasranamastotram. 


The third canto is interesting also from the point of metrology: It consists of 62 verses. 
all being in different metres except the first and the last. It employs 51 varieties of the Vrtta, 7 
of Jati and three of Dandaka type. This canto, named Guru-vaibhavam, describes the numerous 
honours and titles conferred on him by distinguished institutions, saints and sages or Marhadhi- 
patis such as the Vidyávacaspati by the Bharatadharmamahamandala, Kalünidhi by H. H. Sankara- 


carya of Kanci Matha, Kulapati by the Jagadguru of Puri Matha and last and the greatest viz. 
Mahāmahopädhyāäya by the Govt. of India. 


In this connection there are appropriate descrip- 
tions of the Kanchi town and Acarya. 


After this, various institutions and organizations noted 
for research and higher learning in oriental disciplines vied with one another in inviting him to 
preside over their prestigious conferences: He presided over the Classical Sanskrit and Modern 
Vernaculars Section of the First All-India Oriental Conference, Poona. 


Then he chaired the 
Indian Philosophy Section of the Second A.I.O. Conference, Calcutta. 


He organised very suc- 
cessfully its next Conference at Madras. The statement that prosperity follows prosperity in quick 


succession is not false. For, he was invited to preside again over the Indian Philosophy Section 
of the above Conference at Allahabad. He presided over the 10th All-India Sanskrit Conference 
at Calcutta. Next he chaired the Indian Philosophy Section of the Tenth All-India Ph ilosophy Con- 
gress, held at Waltair, and delivered the Presidential address on *'Purnaism in Indian Thought”. 
In the Pandits’ Conference held at Mysore he spoke in Sanskrit from the chair on the necessity of 
adopting the comparative method by traditional Sanskrit scholars. Then there is a description 
of the Bhandarkar Oriental Research Institute, where our hero was given the honour to 


preside over its annual conference. He was also made a member of that Institute 


र 3 S Our Guru 
was not merely an expert in Sanskrit and allied subjects, but was deep in his knowledge of 


Tamil and other languages. As he was comparable in this aspect to Sage Agastya (father of 
"Tamil learning), he was invited to be a member of the Tamil Lexicon Committee 


Though the Professor retired from Govt. service at the age of 55 years वत कान 
xefrain from teaching the world of students and scholars all over the country. s TE id n 
he was honoured by the Madras University by being invited to deliver the Ont NM 
to the new graduates in the year 1936. Like the veritable Kulapatis of ancient Gur » i ds 
advised the graduates, inter alia, to stick to the path of truth, honour parents ics र ulas he 
quoting relevant passages from the Taittiriyopanisad. After this we o Er E etc., 
Annamalai University to him to be its Hon. Professor of Sanskrit. He CERNI rom the 
he was fond of students and dissemination of the ancient learning. Bees is o ipm as 
time he-did not rest on his oars. For, he wrote several books and artic] 18 period of 


es for propagating his 
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ideas and ideals. Under his expert guidance the Govt. Oriental Mss. Library, Madras, 
published more than 60 volumes of Descriptive Catalogues of Mss. on various subjects. These 
works have been of paramount importance and help for generations of research scholars all 
over the world. He edited also jointly with Prof. Rangacharya the Padyacidamani. His 
scholarly introductions to the editions of the Nilakanfhavijayacampü, Naisadhiyacarita, Vinávása- 
vadatta, Saktibhadra’s Ascaryacüdamani, Mandanamisra’s Vibhramaviveka etc., and authorship of 
“A Primer of Indian Logic’ etc. hold the mirror to his vast knowledge and love for his 
students. He corrected the corrupt readings of the Dhyanydloka and Locana and wrote a new 
commentary entitled the Upalocana. His introduction to the Valmiki Ramayana is acclaimed 
as both instructive and inspiring. Another mile-stone in his writings is the erudite introduction 
that he wrote to the English translation of the Sankara Bhasya on the Brhadayanyaka Upanisad 
by Swami Madhavananda. Another interesting work of his was one on “ Library Science as 
viewed by a Classicist ". He also wrote on *4brahmajijfiasa ? in the Madras University Journal, 
analysing the root cause of the tree of worldly existence. He wrote a critical article on the 
expression Bhadanta on the basis of Bhadram Te, Bhaniva Dantah Yasya etc., as well as on 
Sundara Pandya. He asserted in an article the truth that a true teacher is one who has a good 
library-Kosavdn Acáryah. He wrote on “Synonyms and Homonyms” in the Journal of the 
Madras Library Association. Thus, there was no Sastra, nor Kavya, ancient or modern, where 
the foremost of the virtuous did not exhibit his mastery. He used to advise Sanskrit scholars 
to the effect that they should efface the infamy that even great masters of Sanskrit learning 
stumble on the path of modern comparative methods. For, they should aim at the real Advaita 
or fruitful fusion of these two paths. In this manner, he delivered innumerable lectures and 
wrote articles. His inspiring, exhaustive and clear lectures on Comparative Philology of 
Indo-European Languages, have been a source of instruction and delight to generations of 
‘students even to this day. One of his pupils later wrote a condensed Sanskrit version of that 
science. Like another Patafijali he wished to enunciate the philosophy of grammar, since that 
was the dearest abode of the Goddess of Learning. He provided his pupil-sailors with the 
rafts of critical guidance and instruction on both Purva and Uttara Mimamsas. Some of his 
research students analyzed the Soul of Poetry vis-a-vis Dhvani and Rasa. Yet others probed 
the contributions of Bhāsa, Bhoja and others. Some of his sharp-witted disciples investigated 
the Paniniyan schools of interpretation like the Kasika, Prakriyasarvasva etc., delving into rare 
manuscripts. Thus our Guru's life was such that nothing was dearer to him than imparting 
knowledge, which was verily his life-breath, food, shelter, mother, father, nay, the supreme 
aim of life itself. His words, therefore, were the rays of the rising Sun, 85 it were, for awaken- 
ing even slumbering dullards into intelligence and initiative. He, who lived in the sacred 
precincts of the Kapalisvara Agrahara in Mylapore, got up early in the morning and performed 
his matinal religious duties witb Bhasma-tripundra on his forehead, offered dc d 
worship to the Sun, fed guests and ate his food. Wearing a Tilaka and GHEE FETE, 
came to the Presidency College in his vehicle. The penultimate verse of this canto explains ne 
the Vipula type of Arya that the Guru of extensive fame (Vipulakirti), GORE n Vrtta-vidhi 
(rules of conduct, or presody and law), transformed his pupils of varied conduct into men of 
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ideal character by means of precept and practice. The last stanza refers to the title of this 
canto and to the previous works of the poet viz. Kavyodyanam, Kavyamaiijari, Arjunak, Kajici- 
jagadgurumahimastotram and Gurusaparyd. 


The Fourth and last Canto entitled Gurubrahmabhiiyam and composed in the Upajati 
metre, contains in all 107 verses. In the beginning the disciple asks whether a devout Sisya 
would be content with dwelling on his Guru's glorious achievements, even as a devotee with 
the singing of the magnificent attributes, of his Jstadevati, or a love-lorn person separated from 
his beloved, with reflection on, singing, recounting, lamenting and talking about all her 
charming qualities, sometimes in dream or in front of her portrait. Being wedded to his 
religious duties, the Professor would go to the Presidency College generally a pit ae In 
spite of this, the authorities would keep mum and bow to him, being over-awed by his spiritual 
effulgence. He travelled mostly in his Riksha through the broad and quiet Beach Road. 
(Padavi) which was horripilated, as it were, by the contact of the wave-arms of the Bay of Bengal. 
Later on he maintained his own motor car, At College the students used to await anxiously 
the Professors arrival. Oh! What a dignified bearing was his! That bright face lit with a 
smile, that charming and noble dress—all these would melteven an iron heart. His worship- 

pable and flawless body was an illustration, as it were, for the science of physiognomy, so much 
so that it reminded one of §ri Ramachandra, the Supreme Purusa. Here the poet describes 
in 14 verses his Guru's limbs from head to foot. With the gait of an elephant the Guru 

` entered the lecture-hall as well as the hearts of his pupils. In verse 20 his turbaned head is 
shown as shining like the firmament with a cluster of autumnal clouds. Next (22) his broad 
forehead with the Tilaka by the side of the lustrous eyes is described as defeating by its charm 
the lunar orb with its shining spot, flanked by brilliant stars. The poet feels in the next verse 
that one would really be overwhelmed with emotion, while bringing back to memory the Guru’s 
smiling face, fore-head bright with sacred ashes, eyes with sparkling pupils and the pair of 
round spectacles. At this time one of his pupils, a Kaldsumirti? (of amiable personality 
owing to his proficiency in fine arts) painted a fine portrait of the Professor, when he was seated 
jn his house on a chair, having classes from noon till nightfall without feeling tired. He would 
never stop explaining things repeatcdly until the doubt of students were completely cleared. 
His house was like a hermitage, to which came scholars and friends for their own edification. 
He had many distinguished persons as his close friends like Sir C. P. Ramaswami Iyer; 
Sir P. S. Sivaswami Iyer, V. V. Srinivasa Ayyangar and S, Satyamurthi. 


At that time Mylapore, where dwelt respectable Vedic Scholars and advocates, and which 
4s noted for its great temples, was called the Varanasi transplanted elsewhere. It is shown here 
that tourists flock to this city for various purposes oa: ultimately all worship the Lord Kapali- 
vara at Mylapore before returning to their patge Dees Our Guru resided at that time in 
house no. 5 of the North Mada Street, which was verily like an abode of gods and held the 


अँ t E ine 
1 Tt was Sri Sivar 


amamaürti, this poet's close friend and College-mate, 
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quintessence of the universe. He entertained daily not only guests and his kith and kin, but 
fed with pleasure a number of poor students. That was not all: Being kind-hearted he gave 
monetary help to the indigent among his pupils. For, he beheld the Lord Siva the Penniless, 
in them (V. 36). He fed sumptuously leading Vaidikas, pupils and others on festive occasions. 
For example, he gave such a feast to all of them on the occasion of the first birth-day celebra- 
tion of his grand-daughter. The Professor’s son named Sesagiri at that time was a graduate 
having attained proficiency in languages as well as fine arts. 


Our Guru always spoke in graceful and simple Sanskrit even on sublime subjects at the 
meetings of the Madras Sanskrit Academy. On one such occasion he explained beautifully in 
his presidential speech the different meanings of the Sakuntala verse, “ Yad yat sadhu na 
citre. . ." to the great joy and instruction of the audience. Being firmly established in inner 
strength, he never uttered. even at home, a single word that was improper or undignified, but 
observing the queer behaviour of people, he induced his Muse to express his anguish in rhythmic 
language. Once, it appears, he beheld a lady of a respectable family, not dressed sufficiently 
decently, standing in a goldsmith's shop intensely engrossed in observing the making of a gold 
ornament, in her greed for ornaments. By this sight his Pratibha was roused into action and 
he composed a fine verse beginning with the words, नारीवावति कविता, whose idea this poet has 
couched in a slightly different form: This charming house-wife, being devoid of appropriate 
attire and ornaments, does not at all shine though born in a noble family, even as excellent 
poetry suggestive of Rasa, does not, without natural Samhskaras (purity of Janguage and 
embellishments). In verse 44 the Professor's composition is compared to the Bearer of the 
Sacred River Ganga (Garigadhara) owing to its excellent Rasa. Though he observed at home 
meticulously the rules of his Varna, yet elsewhere our Guru beheld the same Brahman all around 
in a dog, Svapaka, cow and Brahmana. 

Here an interesting episode is narrated: Once his Harijan Riksha-puller took leave for 
a couple of days and went to his village; but returned to duty only after several days’ absence. 
Being questioned by the Master, he spoke with profuse apologies thus: My 1010, please listen. 
I have eaten your salt for years and grown strong. Hence please do not take me for an 
ungrateful wretch. It is true that my fault is very serious. I beseech you, therefore, to forgive me 
and my offence, after understanding its reason. When I reached my village, my sister’s marriage 
had been fixed to take place in a few days thence. My family, which was very large formerly, has 
been unfortunately become depleted at present. For this reason my presence there became all 
the more necessary for the event.” Being questioned by the curious Master about the cause of his 

Kula-süla (family crisis), the servant replied, ‘‘Svamin, what can I say about people's queer mental 
attitude? For, many members of my family renounced their own religion like a piece of cloth, and 
embracing another, severed all connection with the family and thus brought disgrace to it. Propa- 
gandists of that path strive hard to entice others by means of gifts of wealth, clothes, medicines 
etc , with the aim of increasing their numbers. Now these relatives of mine too felt happy and 
contented with the money gifted by them, and have forgotten their Gods and kinsmen,” 


B 
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Thereupon the Master observed, “ Generally money is dearer than even one’s life. For, 
everybody wants to live happily with the help of wealth. Hence in this ephemeral existence, 
why did you too not adopt their course, so that your life, cursed with poverty, might have 
become sweet and happy?" On hearing these words of the learned Master the ignorant, 
illiterate servant replied, “ Sire, all beings in this world carry out willy-nilly the supreme will 
of Isvara. Having given me birth in this ancient family, would He wish to change it im- 
mediately? So, following His will, 1 am unable to renounce the Dharma that was followed by 
my ancestors.” This reply of the illiterate servant astonished and touched the Master’s heart 


deeply (V. 46-60). Later using this anecdote our Guru explained to his students the difference 
between culture and civilization. 


It is a truism that propriety is the foundation of success in human endeavour. Similarly 
a poet too attains fame and inner joy by observing Aucitya in poetry. The Professor drove 
home this ideal to the students in a verse wherein the emphasized that all schools of literary 
criticism like those of, Rasa and Dhvani depend entirely on Aucitya for their existence. Once 
our Guru visited Mangalore on the shore of the southern sea (Arabian sea) and declared open 
the Advaitasabhé building, in a Sanskrit speech sparkling with wit and wisdom for the delecta- 
tion of the entire audience. The president of that Sabha was Dr. M. V. Sastri, a famous 
Ayurvedic physician and Sanskrit scholar. Finding our Professor suffering from bronchial 
trouble, the physician advised him to take daily a dose of honey for maintaining health. The 
reader may note the general statements in verses 66 & 67. 


At the age of sixty years he retired from the Chair of the Annamalai University also 
and repaired to his village home like a bird hurrying back to its nest in the evening. In that 
quiet house he spent his time by observing Dharma and meditation. Gradually his body 
though strong became enfeebled by old age as well as bronchitis. 


। rong When he was lying on his 
sick-bed like the venerable Bhisma on the bed of arrows, groups of de 


vout pupils, relatives and 
others attended upon him, as they were eager to listen to his exposition of the Upanisadic 


truths. He was at that time like the fire about to be extinguished outwardly, but burning 
still with red hot embers within. Then his son with the assistance of others Cetera Graha- 
Yajiia, Mrtyuijaya Japa, Vedic recitation etc., for the Professor's speedy recove A 

result of the merit born of the gift of cows, wealt D. ns 


h and corn, health Teturned to his body even 
as stolen property does to the owner on account of the powerful monarch He 


individual soul reaches the end of the tether, no amount of Propitiations or MM A 
save it. For, neither a Vedic scholar nor a physician has control over destiny. So at a ace 
of 63 years his physical frame was attacked all of a sudden by the powerful disease, just a 
the fortress of a resident king is by the cruel army of the enemy. In spite of its dead] à ae k 
he was able to withdraw his mind from external objects and repeat the Mahavak y र : > 
smile on his lips and peace at heart. Being fixed in the Atman, he reflected a yas with a 
transits as well as the current major and minor periods of t € planetary 


he planets and 
conclusion that the time for the upward flight of the life-bird had arrived SUM d 
: e ruling 
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Dasa (major period) was that of Saturn in debilitation, stationed at birth in the 12th house 
from the Moon, the Bhukti (sub-period) that of Rahu and Antara (minor period) that of 
Saturn, since mysterious is the course of Karman. And so he controlled his breath in the 
heart early in the morning on a Sunday in the jovial year Subhanu, when the Sun was in his 
own house, Mercury and Jupiter in exaltation and the Moon in sign Libra. The scholars who 
were seated around him found the Master with his gaze fixed between the brows, and quickly 
sipped the water and recited the holy names of the Lord Visnu along with the most sacred 
Upanisadic texts. Then lo! the brilliant star-like soul-effulgence came out of the crown of 
his head and shot fast through the sky towards the Sun. At this people suddenly burst into 
tears and wailed aloud:—** Alas! Alas! ! As misfortune would have it, the Sun that awakens the 
heart-lotuses and worshipped by all, has suddenly set even in the morning, causing great grief 
to the world. When could people see once again such a true teacher who was their close 
friend snd benefactor, with a heart over-flowing with the milk of compassion, charming with 
ideal conduct, and who advised them the path of progress? Now, all on a sudden, the Goddess 
of Learning and the Vedic tradition, that magnanimity, have all become things of mere memory. 
So have great erudition in Vedic and Sastraic learning as well as eloquence in Sarhskrta speech. 
No doubt, there are very great scholars in individual disciplines; but there wasn't any, nor 
would there be hereafter one who was at once a monarch in all Sastras and virtues. de 
(81-87). As a result of these lamentations of the people who were shedding torrents of tears 
the Agrahara looked as though suddenly covered with untimely clouds. Owing to excessive 
grief even the morning breeze was not cool, the cuckoo did not warble sweetly, nay, even the 
temple bells rang with a muffled ring. However, seeing the heart-lotus of the people withered 
with grief, the Divine Mitra (Sun) was seen immediately rising up into the firmament with His 
uplifted rays (hands) for consoling it. When the obsequial rites were properly performed by 
his son, the Guru ascended to the eternal Abode of the Creator and shone there in the company 


of Brahmarsis verily like the Sun with the Sages known as Valakhilyas. 


Thereafter the Guru's pupils and friends put their heads together and founced in his 
name a Research Institute with a view to furthering His dreams as well as publishing His 


nd promoting research. Now that the Guru is everywhere in his spiritual form, 


works a vi est Me 
m within the lineage of his disciples to 


helping the dissemination of knowledge by inducing fro: 
do glorious deeds and to produce literary works. 


«Oh Master mine, being now merged in the form of my Isfadevata viz. Lord Maha- 
o do noble deeds, and drivest them away from evil ones. Hence 

Oh! How many benefactions of indescribable magnitude have 
been done to this person, the undeserving pupil, by Thee out of supreme compassion, for his 
future prosperity ! Still under the influeuce of Maya, O my Lord, Thy Commandments were not 
carried out by him, being forgetful of the dreadful beasts (thoughts) in his GER for dp Sweet 
honey in the jungle of mundane existence. May Your Honour, therefore, kindly forgive him 
all his faults, whether committed by the body or mind, in the waking or other states, just as a 


ganapati, Thou inspirest all t 
` kindly accept our prostrations. 
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father does his son's offences. O Guru, at present this person's mind is greatly exercised by 
the worry as to how he could repay adequately that vast debt he owes yan pn by a hundred 
lives. However, by utilizing the Guna (virtue and string) of the learning RE by Thee, 
he has wreathed this pretty garland of poem, with the fragrance of FONE and the tender 
leaves of imageries, for the grand Birth-Centenary Celebrations.” In this manner the poet 
explains how the assembly of international scholars would pay daa due respects io the Mas 
Once even this writer was invited to perform vocal penance by delivering an pep in Sanskrit 
on the Bhagavadgità under the auspices of the Sanskrit Academy. The Guru in ES is 
besought for leading us, His faltering, wretched children, to the path of eternal bliss. Dwelling 
in the Authors heart, He inspired him to write this poem. So with pleasure He may accept 
this as his humble Gurudaksind, and save him. Finally, there is a prayer to the effect that all 
the mental afilictions of men such as hostility towards Dharma, atheistic policies etc., that are 
caused by evil spirits, may disappear by the power of His gentleness, nobility and penance, 
and the Sun of pure knowledge with burnished lustre (or with the lustre of Samskrta) blaze 
forth in the sky of the human heart filled with light. The penultimate verse reveals that this 

author feels happy to some extent that it has been possible for him to worship the Lovely Lord 

Mahaganapati in the form of his Guru by means of this nice poem, as though he had been 

absolved of his debt only through His gracious side-long glances. After all, whatever is hard 
to achieve for man in this world when the Sadguru is favourably dispossed? In the last verse 
the calendar of the day (II. 8-'80) on which this poem was completed has been detailed.* 


OM TAT SAT 


ee ee 


*(1) The author is indebted for details in the life of « Mahamhopadhyaya Prof. 


S. Kuppuswami Sastri” to a brochure of this title by V. Raghavan, published by- 
the K.S.R. Institute, Madras, in 1971 at its Silver Jubilee, 


(2) An appendix to the poem gives details of the metres employed in canto था 


(3) Readers may be interested to know that this writer had a vision of his Guru in 2 
pleasant dream on the night of the 3rd-4th Sept. 1980. 
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(4) For the benefit of readers who are interested in astrology the two charts, of birth 
and demise, of our Guru are given below: 


CHART 1 OF BIRTH 


He was born on 15th Dec. 1880 at 6-47 A.M., 
on Wednesday under II Pada of the asterism Rohini 
in the Ganapati Agrahara or Tanjore. Ascendant— 
(jw » s o, STOR 6 ६0 


8-5-36-0. Moon=1-13-55. Mandi=10-22-45-42. 
Balance of Moon's Daéga at birth —7 yrs. 0 m. 26 d. 


Note: The fiigures by the side of the planets 


give the Navamsa 1२5५15. 


He passed way 
after sunrise. 


CHART II OF DEMISE: 


Rahu 10 


Sun 6 
E ees 9 
R. Ven. 6 


B upiter 


‘on Sunday the 5th Sept. 1943 a little 
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श्रीसिद्धिविनायको विजयते 
गुरुचारेतम्‌ 
॥ प्रथमः सर्गः ॥ 
प्रणम्यादौ पुण्यं प्रणववपुष वेदपुरुषं गुरूणामाद्य त्वां गुरुतरतनुं वारणमुखम्‌ | 
गुरोश्चारित्रं तद्‌ दुरितहरमारादुरुकवेयतिष्ये5नुप्रशं प्रथितमिह गातुं कुषिषणः ॥ १ ॥ 


sata: कमनीयसदुुणो विनम्रशीलो हझनवद्यविद्यया | 
विभाति भास्वानिव रश्मिमाल्या नरोत्तमो योऽस्ति स काब्यनायकः ॥ २ ॥ 


अगस्त्यतेजस्विनि दक्षिणापथे चकास्ति gods कवेरकन्यका | 
निजैः पयो भिर्मधुरभुताखिलावनीजनिजीबनपोषिणी सरित्‌ ॥ ३ I 


प्रगे च सायं वटवः पटुस्वराः सुमन्त्रधोषा ह्यघपषेणोचिताः | 
घुगन्धिमन्दानिलसन्तरङ्गिते जलेऽत्र मनन्ति धृतत्रता; कचित्‌ ॥ ४ ॥ 


कृषीवला लाङ्गळपुख्यसाधनतरजै निंजांसोपहितैस्तरन्ति याम्‌ | 
क्चिदूबलीवदवरान्पुरोगतानिनादमाधुयहतानुदन्यपि ॥ ५ ॥ 


यदीयनीरैरघमाजनेः पुरा परामुपेत्यान्तरशान्तिमव्ययम्‌ | 
परात्मतत्वं परहंसशब्दिता महषयः सञ्जगुरात्मवेदिनः ॥ ६ ॥ 


quad शिवभक्ततळजा विलोकयन्तः परमेश्वरं जुः | 
समन्ततस्तन्मयतोन्मदिष्णवः स्वदेशवाचा नयनारसंज्ञिताः ॥ ७ ॥ 


सदारिवत्रह्मयतीन्द्र इत्ययं महातपस्वी सुगृहीतनामभाक्‌ | 
सदेहमुक्त: स्म. पुनाति यत्तटं ह्यटाव्यया भावपथातिगो विभुः ॥ ८ ॥ 


तटे च यस्या नृपनिर्मिता महोविचित्रशिल्पा सुरस्मसन्ततिः | 
महोनतैगोंपुररोखरैः पुरन्दरं दरस्मेरमुखं तनोत्यलम्‌ ॥ ९ ॥ .. 


इहैव तज्ञापुरनाम पत्तनं AJAJAJA | 
घुधर्मसङ्कीतितकीर्तिवैभवं विराजते धार्मिकराजतेजसा ॥ १० I 
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समग्रविद्याविभवैमनीषिभिनिषेवितो विप्रगणेरइनिशम्‌ | 
इहाप्रहारोऽस्ति गणेशसंज्ञितः श्रुतिखनोत्सारितपापसश्चयः ॥ ११ ॥ 


गणेशपूर्वामरसद्मभूषितो5प्युमासहायस्य च शोणचक्षुष 
maaga शुभांशुभिनृणां बिदत्रपाप प्रमदोदयोऽप्ययम्‌ ॥ १२ Ul 


घरामराणां प्रथमोऽधितिष्ठतां मुदाउम्रहारं तमिहान्वयः पुरा । 
वचोमलोन्मूलनजातसद्यशा व्यरोचतैको मलयाळदेशजः ॥ १३॥ 


समिद्वतेजा निजमेत्रयाऽग्र्याऽप्रजोऽस्य वेशस्य गुणाग्रणीमहान्‌ | 
शशीब नक्षत्रगणे प्रसन्नभा रराज तक्ापुरराजपाषदः ॥ १४ ॥ 


स्वकर्मयोग्यानि फलानि भूतले कुलेऽनुकूले ह्यतुभोक्तमज्ञसा | 
जानि सदात्मा Seta मानुषी प्रपद्यते चाभ्युदयं पुमर्थकम्‌ ॥ १५ ॥ 
कदाचिदात्मा जनन खगोत्रके प्रयाति तस्मिनपुनरेव सदूगुणेः | 
ळङ्कृताभ्यां दुहितुश्च सन्तताबथो पितृःयां ब्रतपूतचेतसाम्‌ ॥ १६ ॥ 
ततो जनाप्रेसरतामुपाश्रितस्तदग्रहारे सगुणेजनादते: | 
स सेतुरामाय इति द्विजेश्वरो झ्युदारदारेरचरद्‌ IRAT || १७ ॥ 
भुजेश्वतुर्मिः पुरुषोत्तमो यथा प्रजापतिर्वा वदनेस्त्रयीमये: | 
gadai पुरुषो महात्मभिस्तथा GIA: VBA स भूछुर: ॥ १८॥ 
पिता चतुर्थ सुतमात्मनः प्रियं जुहाव सन्‌ वेङ्कटराम इत्यपुम्‌ | 
स कुप्पुकस्वामिपद ततः सिशुयंयौ तु कूपार्थगभीरतास्पदम्‌ ॥ १९ ॥ 


स जातमात्रोऽप्यरुद्स्वये शिशुह्यजोऽमरः सोऽहमितीब तद्विदाम्‌ | 
निवेदयेस्तं महिमानमात्मन गुहानिविष्ट शुरुवाक्यब्रोधितम्‌ ॥ २० N 


प्रियात्मजन्रातयुतोऽप्यसौ पिता चतुर्थपुत्रेण ननन्द चाधिकम्‌ | 
पुमर्थपडूक्तो चरमे शरीरिणाऽतुभूयते सा परमा È AIR: ॥ २१ ॥ 
sug महिमानमात्मनोऽमनाक्‌ शिशुस्वेऽपि स भाविनं त्विषा ) 

स सप्तसमिः स्वगभस्तिमांळया ह्दीयमानो5पि दिगन्तमश्वति ॥ २२ || 


बभौ स बालारुणभाखरोडर्भकः शशाङ्कसङ्काशमुखो मनोहर: | 
सुदी्बाइश्च गभीरनिःस्वनः स्वबन्धुतासेचनकायताक्षियुक्‌ ॥ २३ || 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


GURUCARITAM 


a वेडुशास्त्री परदशनाणवप्रमन्थनप्रज्ञ उदारघर्मवित्‌ | 
महिम्नि मातामह आस निष्ठितस्तपस्ययेतस्य झुभंयुजन्मनः || २४ ॥ 


चतुष Wey महार्णवेष्विव प्रकृष्टतीक्ष्या कृतिनो न शेप्तुषी | 

न वेद यस्याप्यतिसूकष्ममर्थकं विवेकवैराग्यमुमुक्षुताश्रिय: ॥ २५ qi 
अनन्तराय स्वकमान्तरं शिशोः प्रसञ्य सद्दशनमस्य जातके | 
सुमेधसाअब्राप्तजनेग्रहस्थितिविंचिन्तितान्तश्च फलानुबन्धिनी || २६ ॥ 
“< भय प्रजातो बत विक्रमाभिधे समेधमानायतिके gaa | 
अधीतिवोधाचरणैजंगद्वितिस्त्रिविक्रमस्य क्रममाक्रमिष्यति ?? || २७ || 
युगे महेन्द्राधिपतौ सुमिक्षदे ह्यवोधवग्राहहर वित्रास्यति | 

श्रिये कृशाङ्गोऽप्युदितो मुदान्वितः सुबोधवष नृमनःस्थलीतले || २८ || 
विधुबळाढयः ggh दले सिते निजोच्चगः ei गृहिणीं च रोहिणीम्‌ | 
agaa) निर्मलकीतिकोघुदीविभासिताशं Agi विधास्यति ॥ २९ |) 


गणोत्तमेनापि निरीक्षितः शशी कुजेन बर्गोत्तमगोऽपि भूपतिम्‌ | 
उदात्तचित्तं सुकळाविळासिनं तनोति जाते मतिवेभवोऽञ्व्लम्‌ || ३० || 
प्रभातकाले खुखमन्दशीतलो वहश्च वातो बत सूचयत्ययम्‌ | 
अनेहसाऽऽपण्डितपामरं जनान्बचःप्रवाहेण खुतपयेदिति |) ३१ ॥ 
धनुबिंङम्ने श्रतपारगो नरो जितेन्द्रियो विद्वदुपासितो भबेत्‌ | 
ब्ृहन्मनोहारिमुलः सुलोचनश्चिरायुरप्याr्ममहा महामनाः ॥ ३२ di 


रवीन्दुभौमामरदैत्यपूजिता; स्ववेइमतुङ्गांशकभव्यरोचिषः | 
धरेश्वराणां धुरि पूजितं श्रुतिप्रमाणमेनं दधते यशस्विनम || ३३ ॥ 


बलाघिके मूर्तिपतौ च केन्द्रगे कुटुम्बगेहे भृगुजेन मण्डिते | 


- सुराजयोगेन दिनेशसन्िभो रमेत जातो धरणीन्द्रवन्दितः | ३४ ॥ 


रवौ तनुस्थे सुकृताधिपे निजोन्ततांशके प्राप्तजनुधनेश्वर: | 
कुलावतसोऽप्यनवथविद्यया यशाःप्रभावेण विजेष्यते E, | ३५ di 


नभोऽधिपः शुभ्रहिमांशुनन्दनो5प्यवेक्षितो वाक्रूपतिना5म्ृतांधुना । 
करोति दीर्घायुषमर्थसेवकेश्वरित्रसौख्योरुगुणाकर॑ं नरम ॥ ३६ ॥ 
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भगूड़वे वाग्भवनेंडशतुद्गगे कवित्वमथो नृपनीतिनेपुणी । 

स्फुरन्मुखत्व॑ विनयो दया परा नरे विराजन्ति निसगसगतः || ३७॥ 

तनोति मान्दिः सहजाल्ये वसन्पुमांसमुःसन्नभय हादु:खितम्‌ | 
घनाभिमानेन दढार्थनिणेय सदैव देवत्रतपरतमानसम || ३८ ॥ 
बरहस्पतो मूर्तिनवांशासंशिते चतुष्टये स्वे भवने तनूपतो | 

TAD नासुखमित्रवाहनक्षितीशपूजागृहधर्मयुगूभवेत || ३०, ॥ 
महात्मयोगेन च हंसकेन सन्‌ कृतोदयोञ्य परहंसशंसनम | 
अवाप्स्यति ज्ञानगभस्तिमान्विधुः प्रसन्नमूतिस्तपनद्युति यथा || ४० ॥ 
सदा्थबन्यः सह राजतेजसा घुलक्षणो रम्यवपुगुणोत्तम: | 
सरःस्विवाथो रमते मरालकः सदस्सु विद्याबिभुताप्रभास्वताम्‌ || ४१ N 
सगाइलम्तादुवकेन सद्रुचा बिरोचमानो विपुलाननो धनी | 
महाप्रत।पः श्रुतसदुणो बळी भवेज्जितारातिरथामिमानवान्‌ || ४२ ॥ 
इतीह sug बहुष्वपि प्रियङ्करस्य योगेषु महत्सु जातके | 
बरिष्ठसुख्या बिळसन्ति तेऽतुला गजेष्विवाराध्यगुणा गणाधिपाः ॥ ४३॥ 
वरि्ठ्योगः कुरुते हिरण्यधी चरित्रविज्ञानपवित्रिताशयम्‌ | 
गुरु Wi गौरबभाजनं पुनविधौतपापन्रजपङ्कसङ्करम्‌ ॥ ४४॥ 


सुखी स्वतन्त्रो गुणवित्तविश्रुतः परोपकारी शुभकर्मसम्मतः | 
जनिध्यतेऽयं विमेन सद्ब्ययोऽचिराच योगेन विसृत्वरक्रमः ॥ ४५ ॥ 


_ किसुच्यतेऽथास्य महात्मतां प्रति स्वयं महाभाग्यजुषो जितात्मताम्‌ | 
सदामिनीचामरशोभनानरसुबासिसुख्योउच्चल्योगमालिनः ॥ ४६ || 
Raa जातस्य कुरङ्गक्ष्मणाऽप्यधिष्ठिताइञ्यनभोद्लेन च | 
अद्ष्टमन्येरनवाप्तमुच्छितप्रबोषयुग्दBफल प्रशस्यते ॥ 20.1) 
विचिन्त्य सम्माविनमेवमात्मनो महान्स दो हित्रवरस्य वेदवित्‌ | 
महोदयं स्फारसरोरुहप्रभोस्तुतोष युक्तो बिधिनेब मानसे | ४८ || 
प्रशान्तचित्तः स च वे्लुपण्डितो विवेकवेराग्यसुभाग्यमाजनम्‌ | 
दिने दिने निष्फलतामबुध्यताप्यसारसंसारतरो; FETT ॥ ge । 
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स्वदेहपातं ह्यचिरेण भाविनं विमृश्य विप्रस्तमशिक्षयत्मियम | 

स मूकसत्पञ्चशतीं कुमारक सदात्मनिष्ठो जगदम्बिकास्तुतिम्‌ || ५० | 
कुशाम्रधीरल्पवयाश्व बालक: स्तव स्वमातामहपाठितं द्रतम्‌ | 
महोदयोदकमगायदादित: स यावदन्त स्फुटरम्यभाषितः || 4? II 


अथेकदा प्राइतदेतदद्भुत यदेष कालेऽजहिते प्रबोध्य तम्‌ | 

Read बाळमपाययत्पय: पराध्येमन्त्रेरमिमन्त्रित॑ नवम्‌ || ५२ dI 
विशुद्धसत्त्रोऽथ तप:समाधिना5चिरान्मनीषी स॒ चतुर्थमाश्रमम्‌ | 
पिशङ्गवणांशुकभाग्दिवाकरो विहायसः सायमिवांशमाश्रयत्‌ || ५३ ॥ 
विनष्टशोकाखिलबन्धनो यति; कृतानुभूतिः स तदात्मनः कृती | 
सुसाधनात्सिद्विमवाप शारदीं विशुद्धिमम्मोघटभूदयादिव || ५४ || 
पुरोहितादिष्टसुवासरे शुभे पिता विनीतं ह्यपनीतमातनोत्‌ | 

gagis त विहिते च वत्सरेडप्युपात्तसा विश्रमहात्रतं सुतम्‌ || ५५ ॥ 
गुरोश्च गायत्र्युपदेशमेत्य स ज्वलन्निव AJIA बटु; | 

रराज राजोडुगणस्य दुःसहं रवेरिवासाद्य गभस्तिविस्तरम्‌\ || ५६ || 
स संस्क्ृतान्तःकरणोऽभेको दिवो गिरःश्रतेरध्ययनेन सद्मनि 1 

विवेश पाश्चात्यकलालय रविर्दिशं पुरस्थोऽपि करैरिवापराम्‌ || ५७ | 
यथा यथा पञ्चनदाङ्ग्छशालिकाऽप्यमण्डयन्न्तनविद्यया च तम्‌ | 

तथा तथा संस्कृतशास्त्रसागरे सुधी; स रेमे gezak श्रितः || ५८ ॥ 
मुदा तदास्योदितया बुधाप्रणीबेभूव मुत्तप्प इति प्रकीतिंतः | 
पितृव्यरूपोऽस्य च काव्यकानने विनायको रम्यरसेरल्डूकृते ॥ ५९ ॥ 


अथेष शेषाद्रिकनाथनामभाकू तमग्रजः शास्त्रसमुद्रमन्दर; | 
स कृच्छतग्राहिणमञ्जसा गुरुः शशास शास्त्रालिमळङ्क्रियामुखाम्‌ ॥ ६० Il 


giaa ऽङ्ग्ळपाठशाळगे ९ GREAT aa याबदभकः | 
स ताबदास्वादयते स्म गोरसं गुरोश्च गीर्वाणगिरां च गौखम ॥ ६१ ॥ 


दिशीह मन्नारकुटीति पत्तने ब्रृहस्पतिप्रख्यसुमेधसो5भवन्‌ | 
स्फुरबशस्त्यागकराजनायका * ह्यनेकसदद्शनकोविदाः पुरा ॥ ६२ ॥ 


१ freni विस्तरः प्रयुक्तः, विशिष्ट: स्तरः इति समासः। 


२ पाठशाङमिति ` बिभाषा सेने !त्यादिना पक्षे नपुंसकम । २ श्रीत्यागराजशास्त्री । 
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कृती स बाक्ये च पदप्रमाणयोबिंशारदो न्यायसुधांशुशेलरम्‌' । 
निबन्धरत्नान्यपराणि निर्ममे कवीन्द्रसङ्घे सरसीव सारसः ॥ ६३ ॥ 


घुमेधसा शिष्यगणेन सदगुरु: प्रयाति मोद गुणगृह्य आत्मवान्‌ | 

तथा हि राजार स ननन्द शिष्यकद्येन रामेण च सुन्दरात्मना || ६४ ॥ 
सुकीतिलक्ष्मीरनघा सरस्वती ह्युभौ च aa गुरुगोरवेण तौ | 

अदृष्टवे erst रुधा विना गृहस्थधर्मे$पि बिरक्तिसम्पदौ || ६५ II 


अधीतितृष्णाव्ययिता भविष्णबः सुबोधसञ्जीबनपानकोतुकाः | 
इमौ च दूरादगमन्मनीषिणः पवित्रविज्ञानमहाह्ददो fat ॥ ६६ ॥ 


यतीश्वरा; केचन दशेनार्णवे निगूढसत्तत्मणीस्निघक्षवः | 
तदीयशिष्यत्वमुपेत्य सस्वरं सरत्नकण्ठाभरणा विरेजिरे || ६७ ॥ 


aga तेष्वेक उदारधीमेहान्परतीक्ष्य संन्यासिपुरोगमोऽनघः | 
sm. शरीरीव हसन्सुखाम्बुजो जनादतो ब्रह्महेन्द्रनामभाक || ६८ ॥ 


अनेहसा AMA: स गच्छता चकष विद्यात्रतिनो5स्य मानसम्‌ | 
बटोभेतस्य प्रतिभानचक्लुषः सतामयस्कात इबाशमसारकम्‌ || ६९ ॥ 


प्रयत्नशीलो गुरुभक्तिभूषणोऽत्रधानदानात्समधीतव।नयम्‌ | 
महात्मनोऽस्मादखिलागमान्बटुः सपाणिनीयान्बिनयेन मेघया || ७० ॥ 


तपोधनानां घुरि कीर्तितो मुदा तदा स वेदाम्तसुतस्बविस्तरम्‌ | 
दुरापमग्राहयतापि धीमतामिम वयोन्यूनमथाधिके बिया ॥ ७१ ॥ 


तदा परित्राडपरो महायशा दिशीह भाति स्म निजेन तेजसा | 
सुबासुदेवेम९सरस्त्रतीति सन्नबोधसम्देहतमो विक्रतनः || ७२ || 

| अशादयुवाने रसनाप्रबासिनी सरखतों साधु दधत्स d यती | 

| बिनीतबृत्त पदवीत्रय स्वये बिसुकितकामेप्सितमाशुबोधनम्‌ || ७३ ॥ 


निशीतधी: शाङ्करमाष्यसागरे नव: स विद्याविभवो5घिजग्मिवान्‌ | 
सतकमीमांस रहस्यवीचिके कृतावतारोऽपरतीरमश्रमम्‌ || ७७ || 


२ शरोर सरस्वती । 
* सतकंभीमांसमिति विशेषणम्‌ | 


१ ब्यायेन्दुरोखरम्‌। २ त्यागराजझास्त्री । 
४ श्रीवासु दे वतर्न्त शरस्वती | ५ प्रस्थानत्रयस्‌ । 
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नदीष्णतां Maa गतो5प्यभूत्सुविश्रतस्तकमुखागमत्रये | 
स विश्वतक्चक्षुरपीश्वरो महांत्रिणेत्र इत्येव जगत्प्रथां गतः || ७५ || 
भयाङ्ग्ळविद्यापरिणाहमातृकां नदीं परीक्षामिव चौधविप्लवाम्‌ | 
स षोडशे aada द्वायने ततार तारेशनिभाननः सुखम्‌ |) ७६ ॥ 
ततः स तज्ञानगराडूगलबोधनाल्य महान्तं प्रविवेश विद्यया | 
उदम्रयाऽ्थी त्वविहाय दशनप्रकृष्टसड्म्राहमतन्द्रितेन्द्रिय: || ७७ | 
चभुभिंरत्रापि स हायनेमहाकळाल्ये5धीतिपटु: प्रियंवदः | 
कळाप्रभुत्व१ बरविश्ववि्यसत्पदादवापद्विपदन्तल कृती || ७८ || 
श्रतीडितान्तेऽत्र विचक्षणो ह्ययं तमध्यगीष्टाधिकमुन्चविद्यया | 
जनप्रशंसा च सभाजनं सतां यतश्च पश्चात्स्वयमेनमागते || ७९ || 
ततोऽसुना व्याकरणं पुदुगेमं समं महाभाष्यसवाक्यशेखरम्‌ | 
सनीलकण्ठाख्यगुरोरलम्मि तन्नवीनतर्कः कविचन्द्ररोखरात्‌ || ८० ॥ 
प्रमाणवाक्यानि च यानि पाठकेरुदाह्ृतान्यन्यनिबन्धराशितः | 
बिचित्य सर्वाणि स तानि यत्नवालि लेख जाग्रद्विषणो ZAA: ॥ ८१ ॥ 
अमुष्य शास्तरप्रभुतां नवोदितप्रभाकरस्फाररुचश्च वाग्मिताम्‌ | 
विलोक्य सद्रत्नपरीक्षका गुणांस्तमाहयरछास्त्रिमहोदयं मुदा || ८२ ॥ 
तमहंमालोक्य वयोगुणश्रतैवरीतुमैच्छत्खुदती धरारमा* | 
यदेष राउ्यद्रविणाय ded]? न्ययुज्यतेव द्रुतमत्र लेखकः ॥ ८३ ॥ 
गदार्दिताया निजमातुरन्तिकं यदानुमेने गमनं न तस्य सा | 
तदावधूयाशु जघन्यमानसामिमामधाबद्भवनं स भक्तिमान्‌ C? ॥ 
मृगाधिपो ग्रामचरखमीहते मतङ्गजः कि निवसेद्रववाल्ये | 
करोति वीरो विबलेषु विक्रमं कथं d विद्वान्‌ निकृतिं सहेत सः || ८५ ॥ 
स्वबन्धुतायाः परिचयया प्रसूः प्रयत्नवत्पुत्रविशिष्टदिष्टत: | 
जगत्प्रसूसान्दकृपाकटाक्षतो gman शनकेश्व साऽजनिं || ८६ ॥ 


निसर्गमद्ङ्करवातवीजिते समुद्रतीरस्थसुमद्रपत्तने | 
५विधानशास्त्राध्ययनं महाधने स वावदूकत्वकृते* प्रचक्रमे || ८७ || 


१ बि. ए. उपा धिम्‌ २ सवाक्यं वाक्यपदीयम्‌ | ३ राज्यशासनम्‌ | ४ रेवेन्यू बोढाछ्ये Tees । - 
५ ढीगलस्टडीस्‌ इत्याङ्गस्याम्‌। ६ छायसू प्रोफेषन्‌ | 
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तदेव शास्त्र च कमप्यनेहसं ह्यनन्तशायीति पुरेडप्यधीतवान्‌ | 
तथापि सदनसडग्रहं व्यधादू व्रजिवाश्रेडम्यशनोच्यय रवग: ॥ ८८ ॥ 


स्वपश्चविशे वयसीह पण्डितप्रकाण्डताया यशसा सम शुचिः । 
सुधीः स समूणीकला १निधित्वभाकूप्रशास्तिमापद्यत विश्वबोधनात्‌२ ॥ ८९ ॥ 


कुलीनविद्यागुणरूपभूषितां तदोपयेमे सदृशीं सुलक्षणाम्‌ | 
स कन्यकां मान्यमतिप्रभो युबा गृहस्थधर्माय गुरूपदेशतः || ९० II 


यथाचरद्‌ त्राह्मविधि पुरा बटुः प्रगे च साये नियमैरतन्द्रितः | 
तथा द्वितीयाश्रपधर्ममादरादसेबताद्यानलहोत्रपरवेकम ॥ ९१ ॥ 


प्रमादशऱ्यश्च चचार धर्मवित्स पश्च यज्ञान्सहधर्मिणीसख; | 

सुराश्च येनाखिछभूतसंहतिः सुतपिताः पापचयोऽप्यपाकृतः || ९२ ॥ 
बनीपकः कोऽपि न निययौ गृहादनाप्तकामोऽस्य दयाद्रचेतस: 1 
गृहित्वतत्तत च विदन्पुरोगमो विदामुपास्तान्वहमञ्ञसाऽतिथीन्‌ ॥ ९३ ॥ 
स्वकीयशाखोपनिषजपं जितेन्द्रियः स गीतामपि रुदरमद्रुतम्‌ | 

पपाठ सत्पौरुषसूक्तमम्बहं सहस्ननामस्तवमट्ूतं हरेः ॥ ९४ ॥ 

पुरेऽत्र मद्रे बसता सताऽघुना महर्षिसददशनमन्तरेण च | 

अकारि गोष्ठीषु विपश्चितां मुहुः प्रभाषणं हर्थगुरुत्ववाग्धुरम्‌ | ९५ | 
निशम्य यूनोऽस्य मनोहरां गिरां प्रवृत्तिपर्यरपि सूक्ष्मदसिभिः | 
मृदूक्तिहास्येः Ra सुसेत्रसो ननन्दुराश स्थविराश्च विस्मिताः ॥ ९६ | 
प्रपश्चितो वेदरिरोऽर्थविस्तरः सशङ्करोदारवचोबिजृम्मितः | 
सदस्युपन्यासवरोऽस्य सर्वतो यशोबितानं च दिशास्वकल्पयत्‌ | ९७ || 


तदा बुध: प्रीतमना महाधनोऽप्युदारचित्तो महिळापुरस्थले | 
उवास विद्याविशदान्तरात्मवान्‌ स इष्णसुस्रामिधरा मरोत्तमः | ९८ || 


१ एम्‌ : ए. इत्युपाभिम्‌ | R मद्रपुरविश्वविद्याळयात्‌ | 
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महोदयो जातु जगाम सोऽपि तां, समां च यत्रामिनवेन सूरिणा | 
उदाहृतं शास्त्रिरेण तेन तत्‌ स्फुटार्थमद्रेतरहस्यमब्ययम || ९९ || 


अंयं किमन्योऽद्वयतत्रदेशिकः स शङ्कराय मनसीति विम्मिते | 
स साघु साघु स्वयमिव्युदागिरद्‌ हृदिन्द्रियाणीरयते हि देहिनाम्‌ || १०० || 


ऋणद्वयान्सुक्तिमुपागतो ह्ययं स्वयं खवेदाध्ययनेन चावर: | 
क्रमेण सोऽपाकृत तत्ततीयके सुपुत्रवक्त्राग्बुजदरांनोत्सवेः || १०१ || 


कुले भूदेवानां प्रथितशुचिवृत्ते श्रुतवतां कविः कुप्पुस्वामी जनिमळभताम्युन्नतिद्विताम्‌ | 


तदीये5स्मिन्काव्ये गुरुचरितसन्नाज्ञि सरसे गुरोः सगः पुष्णन्नुदय़मयम!दो वसितः || १०२ ॥ 


॥ प्रथमः सगे! समाप्तः ॥ 
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॥ द्वितीयः सर्ग! ॥ 


घर्मामरद्रममवेक्ष्य कलिप्रदुष्ट जीवातुमस्य सुरवाडूमयबोधन सः | 
९सवामी विचिन्त्य गुरुसंस्कृतपाठशालामस्थापयत्पुरवरे5त्र तदाऽऽयमिश्रः ॥ १ ॥ 


q शास्त्रिणं बिचितदशनसिन्धुरः्नं Teds नववयस्तनुवाकूप्रभावम्‌ | 
बिद्याब्धिबोधनतरेरकरोन्मद्दान्तं सत्कणधारमरमारचितोपचारम्‌ ॥ २ Ul 


मीमांसया सह सहसमरीचिरोचिप्पज्ञोडज्ञतावनकुठार इहात्मविद्याम्‌ | 
अध्यापयःप्रभुतया च कलालयेऽस्मिस्तारुण्यके पिपठिषून्गुणबोधबृद्रः ॥ ३ ॥ 


ज्ञीनेऽप्यजायत कदापि स नावलिप्स्त्यागेऽपि चात्मगुणकत्थन ऊर्जितास्मा | 
पूज्यांस्वप्रपुजद्रंस्त सुहृद्विरुचेरिशाष्येषु बत्सलतया सुतत्रचचार || ४ ॥ 


अत्राधिपाठसइनं शरदश्च पञ्च श्रद्वायुगाहरत शिक्षकक्र त्त्रिगाठ्य; | 
विज्ञानयज्ञकमपूवफल प्रदिष्ट कृष्णायेक्रेण घिषणाध्वरदीक्षितः सः | ५ II 


विद्यामधीत्य विदुषोऽस्य च संस्कृतात्माऽन्तेवासिनोऽत्र बहृवोऽप्यभवन्महान्तः; | 
सच्छास्त्रवारिनिधिपारद्श: स्त्रकीतिज्योः््नावितानरुचिरञ्जितदिखधूक्ाः ॥ ६ ॥ 


कालेऽत्र मद्रपुरविश्वकलालयस्याध्यक्षः समीक्ष्यः शुचिशा स्त्रिणमद्वितीयम्‌ | 
तं संत्क्ृताध्ययनवीक्षकमण्डलस्याकारषीद्‌ xd Tae सुरढागमज्ञम्‌ || ७ |) 


सवो्ञसुन्दरममुष्य च USUS वेदुष्यमीश्वरकृपास्पदतामवेत्य | 
वाणीविलासमहिता बृणुते स्म शाला त प्रन्थमुद्रणरताऽऽगमदीपनाय || ८ ॥ 


प्रज्ञाउस्म यत्नबहुला भगवत्यदायश्रीशझरायकृतिरत्नसरं मनोज्ञम्‌ | 
निर्माति च स्म यमधत्त RATATAT श्रीरद्नधान्नि नुतपुद्रणशिल्पशाला ॥ ९ ॥ 


कायक्षपत्वमथ सूक्ष्मविवेकश वित सज्ञायकत्वमापे तस्य विदन्‌ तुपालः | 
साहाय्यक स तमयाचत पाठशालाश्रेयोविधानमधिपश्चनद चुधाम्यम्‌ | १०॥ 


तत्सूचितेन विधिना च विवेकविद्याविद्योतितेन up साउध्ययनोरुशाला | 
आरोहदुन्नतपद बितताच्छकोत्या देशान्तरोपद्दतमाणवकप्रलिद्र्या | ११ ॥ ` 


पश्चादसुं गुरुवर गुरुषद्‌ get विद्यालयः स महनीयमतिप्रकर्षे: | 
HATTA स्वयमाश्रित: सन्‌ विद्याप्रसाधनमना इव ना TERA ।। १२ || 


[3 


१ श्रीकृष्णस्वाम्या य: | 7 
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मद्रोरुमण्डळमहाध्ययनाल्ये बिद्बृन्दारको वयसि राज्यघुरन्धरे: सः | 
द्वात्रिशके z र पवे न 
त्रिके निदशवन्यमहा महात्मा5ऱ्याचार्यके घुरगिरोऽघुलमे नियुक्त: || १३॥ 
तत्रायमातकरुणो निजसिष्यसङ्घान्‌ षड्दर्शनेः सह शशास नवीनतन्त्रम्‌ | 
भाषानुबन्धि तुलिताखिललोकवाणीच्यानार्थत्ाक्यरचनाचतुरं JIRA || १४ ॥ 
सम्पादितं यदतिकोतुककारि कैश्चित्‌ पाश्चात्यसूरिभिरधीतसमानध; | 
WING संत्कृतसरोमकयावनाद्यासारव्थविश्रजनसोदरभावबन्धे: | १५॥ 
पाश्चाल्यसंस्कृतविपश्चिदपश्चिमो यः प्राडूमोक्षसूळकविराह स संस्कृत तत्‌ | 
सन्दष्टशाश्वतिकशब्दविधिप्रकष ह्याद्यं मुभाषितमितीह जगजनानाम्‌ ॥ १६ ॥ 
अन्याद्दशी बत बशीकृतसिष्यचेतोराज्यस्य शास्खिनृहरे: प्रभुताउत्र शास्त्रे | 
पाश्चायविद्वदुपलालितनव्यमार्ग गजद्धरेरिव सुदुरीमक्ाननेऽद्रा ॥ १७ || 
आइग्लीमहाप्रवचनप्रचुराश्व aay महाष्ययनसद्मनि पर्यपृच्छन्‌ | 
सन्देहसन्ततिममुं ह्यपलभ्य aua भाषामिवृद्धिहितमुत्तरमाननन्दु: ॥ १८ ॥ 
अध्यापनेन महतां निगमागमानां ग्रन्थालयस्य *विभुतापिंतमाधिपत्यम्‌ | 
सन्निवेहञ्छममवोधि मनाङ्‌ न सूरी राष्ट्रेण भूभृदिव दिग्विजय सुवीरः || १९ ॥ 
यत्रैव हस्तलिखितानि परस्सहख्राण्ययापि सन्त्यखिळभाषितपुस्तक्रानि | 
सब्र्देशवरचीनलिपिक्रमाणि स्वालेख्यवन्ति विविधार्थमहाधकाणि || २० || 
ग्रामेषु सज्जनपदेषु विचित्य धीरा म्रन्थोद्वसड्ग्रमहाध्वरदी क्षितास्ते | 
आनिन्युरत्र बहळानि च पुस्तकानि श्रीशास्त्रिणि कमविधातरि कार्यदक्षे ॥ २१ ॥ 
विद्याधिराज्यपदवीमधितस्थिबांसं राजन्वतीमिव भुव तरुणं gare | 
ag: पतिबरकुलीनकुमारिकास्तं सम्भावनात्रगुचिता; TIAA: || २२ ॥ 
तद्विश्चबोधसदने सदनेकविधं ह्यव्यायनीतिसमितेः स्थविरोरुगोष्ठवा; | 
सभ्य तमिम्यमचिरात्स्वगुणैरकाषुः da परीक्षणविधौ च समाधुरीणम्‌ ॥ २३ ॥ 


प्रावीण्यमश्रतचरं नियमेषु say नव्येषु दर्शनचये च महर्षिशिष्टे | 
सद्विश्वविद्यमवनेड्यप्तभाखु विद्वांलीलासमं कृतिमचेष्टत निर्दिशत्सः ॥ २४ ॥ 


१ राज्यञ्ञासनम्‌ | 
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तत्संस्कृताध्ययनके यपुपाधिमम्र्य स्वोपज्ञमाशुधिषणानिपुणो5दिशत्स: | 
qusa स शिरोमणिरित्यगाधज्ञानोपलक्ष्य इह दक्षिणदिड्मुखाड: ॥ २५ ॥ 
द्वीपे नवे नवविचारनिशातबुद्धिन्यायेडत्यनधेपथमेत्य रराज यः प्राक्‌ | 

तारापथो रघुपतिनेभसीब सोऽमूद्‌ विद्वच्छिरामणिरधीतिमतिप्रमाणम्‌ ॥ २६ ॥ 
पौरस्त्यसाध्ययनविद्दमोधविद्याभ्यासक्रमं सुरगिरा बहुमाननीयम्‌* | 
आइग्लप्रबोधमपि भाषितशास्त्र भूष ह्याचाये एष समतिष्टिपदिष्टयज्ञ: ॥ २७ ॥ 
राज्योत्तमाध्ययनसद्मनि शास्त्रजातं शास्त्री स्म शास्ति सदलडूकृतितकयोगे: | 
वैशेषिकेण पदशास्त्रयुजा स शिष्यान्‌ भाषासुशास्त्रनिगमान्तरहस्यजुष्टम्‌ || २८ ॥ 


आनन्दवधनभव AMAT: पातञ्जलाह्िकमखं AALS च | 
सन्यायभाष्यमथ वाक्यपदीयमद्धा सोऽध्यापयन्सुदमगात्सह RIRAL || २९ ॥ 


वृत्ते च वाचि हृदये RIRI: शा्तरेऽत्युदारसुमना निजरिष्यदोषान्‌ | 
प्रेम्णोपदेशवचनेमधुरेरपास्यन्‌ VIA: स हृतपण्डितसंशयोऽभात्‌ ॥ ३० ॥ 


ये सन्ति सत्सु मुदितादिगुणा sms: संस्कारपृतमनसोऽस्य RANNA | 
तस्मादधूयकनरान्स्रशृहागतान्सोऽपयदवैतदरीन इहोपचरन्बमासे || ३१ ॥ 


अत्रान्तरेऽखिलविधिज्ञुपास्य वाचं विद्योतितारमदधुयेशसा तमायम्‌ | . 
बाराणसेयनिखिलाध्ययनाळयध्यपयुत्तज्गशासनसदरसरसीड्यहंसम्‌ ॥ ३२ ॥ 

स प्रन्यकोशपतिरत्र विचित्य गेहेष्वानाययद्विरळदुळमपुस्तकानि | 

सन्रह्म सिद्धि 'कविभोजरतिप्रकाशान्येव प्रभाकरमतानुगसन्निबन्धान्‌ ॥ ३३॥ 

Ne च शिष्यनिवह कृतितछजानामध्यायमूलपरिशीलनकर्मणीड्य; | 
स्वाचस्पतित्वसदुपाधिकृते नियुज्या55चार्यो5कृतोपकृतिमस्य परां प्रधान: | ३४॥ 
शाल्रौधसागरमन्दरशेमुषीकः संख्यावतां परिवृढो ह्यकरोत्सभापु | 
तद्विश्ववेद्यनिळ्ये बहुभाषणानि व्याख्याततकसविशेषकतत्तसार; || ३५ Il 


त्रिःसप्ततस्रकृतसत्रवरेडपरेडसावब्दे प्रमाणमधिकृत्य च मेयमार्य; | 
बाग्वखरोहत तमस्तमनीषिचित्ती व्यास्यद्दुरूडगुरुतत्तमहायेसत्तः ॥ ३६ ॥ 


१ भानस इति प्रथितम्‌ २ श्रुज्ञापप्रकाश, | 5 पि. एच. डि. इति BU em T 


https://archive. org/deta ils/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


GURUCARITAM uxvli 


प्रत्यब्दमेवमयमध्ययना्थितृष्णां स*्तपयन्नहनि सायमपि प्रजानाम्‌ | 
क्षेमाय योगसयुजे5त्र विना विराम ज्ञानामृतं गुरुषनश्च aay हर्षात्‌ || ३७ || 


पौरस्त्यदर्शनगवेषणकर्मनिष्ं संस्थापितं तदसुनाऽऽस्पदमद्वितीयम्‌ | 
विदवन्मनीषितविवेक्रसमीरणेष्ट विज्ञानभाचुमह साऽत्र च विश्वतीथे १ ॥ ३८ ॥ 


बिद्याप्रपञ्चपरिशीलनलब्धविद्रिसद्धान्तसन्ततिपरदोबरहृधा विचारान्‌ । 
लोके प्रकाश यितुमारभतात्र धीरः पोरस्त्यमूजितगवेषणपत्रिको द्रम्‌ || ३९ ॥ 


विद्यार्थिनां च विदुषामभिनेयगेयप्रख्या्ु स्कलितकेलिकलासु चास्थाम्‌ | 
प्रोत्ताहयन्महति बोधगृहे5त्र नेता नाट्यान्यकारयदमीमिरुदात्तवृत; || ४० || 


मत्वा स संस्कृतसदध्ययन धरित्र्यां संसिद्विसंस्कृतिसुकल्पलताठवालम्‌ | 
श्रेयोऽथिसञ्जनसखः समिति न्यमान्त्सीत्‌ सेत्राविमूतिमतुळायतिमार्मिश्रः | 2? II 


तस्मिन्गुराबधिपतो समितिविंधात्रीप्रोत्साहिसत्तरुणसङ्गघुपतुष्टा | 
नानोत्सवानजनयत्कविगोत्रसत्रे; सङ्गीतकाव्यरचनानटनप्रयोगैः || ४२ ॥ 


श्रीकालिदासभवभूतिवच:प्रसूनेर्मालामलड्क्ृतिरसोन्मदसूरिभृज्नाम्‌ | 
विद्वद्विमावरचितामुचिताच्छशोमां भकत्यापयत्सहृदयाय कृताञ्ञलिः सा ॥ ४३ ॥ 


स्पर्धामकह्पयदधीतिषु नाग्यदाक्ष्ये वाल्मीकिकालिपदयोरुपकल्पिते च | 
संलापकेऽन्त्यरुचिराक्षरपद्यपाठे ह्याराध्य संस्कृतगवीप्रसृतप्रसादाम |) ४४ || 


गीतं यद्‌जुनविषादनिरासबीजं जन्याजिरे भगवतोपनिषद्रहस्यम्‌ | 

गीतागवीं भगवतीं श्रुतिपारगास्तामाराधयन्ति कृतियोग विवेकवाक्यैः ॥ ४५ ॥ 
राष्ट्राधिपोऽनुपममस्य विलोक्य वि्याचायेत्वजित्वरयशोविभवं विभान्तम्‌ | 
२आचायरल्नबिरुदेन महोमहिन्नाऽप्याभूषयत्तमपराजितवाखिलासम्‌ ॥ ४६ ॥ 
आचायेबानजनि तेन जनो हि राष्ट्रे शास्त्रेष्वकुण्ठितमतिः झुचिधर्ममार्गे | 
अव्याहतप्रगतिराश्रितबान्धवेन व्यापारितः gaol anaes ॥ ४७ | 


साहित्यसम्पदुपरञ्जितवेदविद्यस्तत्व विमशककवित्वश्रत च वाण्या; | 
विस्लेषयन्बुधगुरू रविभाश्व काव्यप्राणादिवस्तुपयजातमभात्सभासु ॥ ४८ |. 


१ विश्वविद्याळये । २ आपू . इ. ए स. भारतीयशिक्षणकषेलधुरन्धरत्वम्‌ | 
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न्यायं च नव्यसुपवणय जैमिनीय व्याख्या हि दशनमथोपनिषत्सतत्रम्‌ | 
safe निर्गेलितसंशयमास्तिकत्वं सत्यं समर्थय स इत्यनिशं शशास ॥ ४९, ॥ 
लेखांश्च HMAC AAA: प्रायः प्रभुव्येलिखदेष निरन्तरायम्‌ | 

प्राभाकरं मतमवेक्ष्य विचक्षण; सन्‌ विद्याधनस्तदनु रावणभाष्यमिष्टम्‌ || ५९ [I 
अद्वेतमात्मनि बिदन्ननघो विशिष्ट हेत वगाह्य च ग्ृहीतसतत्वरत्न: | 
बौघायनद्रमिडदेशिकमागमःयो5लेखीद्‌ fuga विदुषां प्रमुदे प्रबन्धान्‌ ॥ ५१ ॥ 
केचिद्‌ बदेयुरितिहासबिमर्शवीथ्यां मिथ्येति रूढगतयो न तु भारतीयाः | 

काष्ठां gaa हि परामधिरह्य मेधा जेत्रध्वजं न्यलनदत्र गुरोः सलीलम्‌ || ५२ || 
यस्मालिलेरव विमृशननितिहासमागै प्राचीनसंस्कृतिकथं ततकण्टकार्तम्‌ | 
अद्वेतवर्म्मनि च मण्डनसत्घुरेशाचायैक्यवाक्यजुषि वैषयिकप्रचारम्‌ || ५३ ॥ 
ळीळाबतारपुरुषेषु गुरुः प्रजानां सद्भक्तिसूक्तिकुरालो निशदीचकार | 
श्रीरामकृष्णपरहंसक्गतापदानं विश्वे सनातनसुधमवरप्रदानम || ५४ || 

अत्रान्तरे जनपदेषु तु किंवदन्तीमाकणयत्प्रसूमरां नरकौतुकेन | 
चित्रीयमाणहृदयोऽरुणशैरबासं बाळं कुमारमिव तं प्रति योगनिष्ठम्‌ ॥ ५५ ॥ 

रूढे वदन्ति मुनयः सहजे समाधात्रात्मानमात्मनि समाहितमीक्षमाणम्‌ | 

द्वाराण सम्यगपिधाय निरुद्धचित्त स्वान्तेडनुभूतपरनिब्रेतिमित्यमूत्सा || ५६ ॥ 


श्रुत्वारुणाचळनितम्बनिवासिन ते वालारुणप्रभमभीतिकरं नराणाम्‌ | 
बाळं तपोधनमनाधिसुपात्तमौनं लोकादभूत्स च कुतूहळ्नुनचित्त: | ५७ |) 


जात्वेष शोणगिरिमेत्य गुरुगिरीश बृन्दारकालिपरिषेवितपादपद्मम्‌ | 
उत्तज्गगोपुरवरत्रजमाजिताश्रे YA वसन्तपुरुसगनि चाचेदाढये || ५८ || 


कैलासतोऽपि रमणीयतरं quel प्रासादमेतमधितिष्ठसि शैलपादे । 
quaai भबदवभ्रमणप्रनष्टांस्त्रातु शिरश्शशिकरामृतधारया नः | ५९ || 


शम्भो महामहिमधाम्नि सुपावनेऽस्मिन्‌ द्वेधा विभासि रिबळिङ्गशिलोचयाङ्गः | 
एकेश्वरस्तु सुलमः स्थिरभक्तिभाजां तन्मे मनः शिवमयं शिव peg eon 
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त्वं सन्निधानमसि चाखिछमङ्गलानां देव्या सहामयसुमेषजरूपयाउद्धा | 
विद्ये उमे पशुपते भवदाप्तमावे तन्मे शुचं हर हराशु च AMÈ [p ६१ || 
व्याधो महानपि भवान्भगवान्विधत्ते कि नो मदीयहृदयान्तरकानने5स्मिन्‌ | 
SW समं च सृगयामगजासहाय: कोधादिदुष्टयृगभाजि विमो प्रसीद || ६२ ॥ 
शूलप्रियो हरसि शूलमलङ्करिष्णुलोक विलोकयसि नेत्ररुचाउपि भीमः | 
सौन्दयरेवधिरुद।रमतिश्च निःस्वः स्थाणुनटस्यपि न वेदि भवद्रहृ्यम्‌ ॥ ६३ H 
तवामाइुरापदि छु बन्धुमथो गुणाढयं षाडूगुण्यके yeaa श्रितशौ रिवाणम | 
त्यागे श्मशानभवभूतिमपीश काळीदासं कुमारजननेऽजरिनबाससं च |) ६४ ॥ 


CLAN ( D दिन a 
ञ्योतिस्स्वरूप तव मातुमवण्यतेज: gei महत्त्वमुपयुज्य समर्थतां स्वाम्‌ | 
भग्नाभिमानसुषमी हरिवेवसो तौ विश्वेश्वर सपदि केवलमस्तुतां cm ॥ ६५ || 
सिद्धि गताश्च बहवो निजभक्तियोग[त्‌ सदाक्षिणाल्ययतयस्तव सन्निधाने | 
त्वद्वक्तिकीर्तनमधूनि निपीय मत्तोन्मत्ता न लोकमपुनन्न चिराय धन्याः ॥ ६६ ॥ 


मृत्युञ्जयाय शातधन्वनिषङ्गिणे ते वातान्नवषविशिखाय च रोहिताय | 
सूताय रुद्र्सहमानवनाविपाय ्षेत्ेश्वरस्थपतये च नमः शिवाय !7 || ६७ || 


शोणाचलेशमिति शान्तमुदश्रुनेत्रो मित्रोइपानलसनेत्रमनाथ मित्रम्‌ | 
स्तुत्वा प्रसन्ह्ृदयो रमणं महर्षि स्मृत्वागमत्तदुटज स सदागमन्ञः | ६८ ॥ 


नानापतत्रिमृगजुष्टवनोपगूढं ua विरचितं प्रशमेकसारम्‌ | 
खण्ड वतीर्णमबनौ नु बिधातुधाम्नो धाराधरावृतमिवेन्दवमण्डळ नु || ६९ ॥ 


दूरादपरपदसमानरामाननोबज्ज्योतिबृतं स्थिरसुतारकमात्तकायम्‌ | 
तं तारकारिमिव ques gari कौपीनवन्तमुपपत्नतपःसमाधिम्‌ || ७० || 


बाचंयमं च यमिनं ग्रशमग्रधान द्यात्मारतं प्रमथनाथनिभं निरीहम्‌ | 
अल्पे वयस्यपि जरनिकरेरुपास्यं जुट च TASTES: ॥ ७१ ॥ 


बाल्येऽचुभूतमरणातमसनातनव्वं शोणाद्रिनामजनितस्मरणप्रबोधम्‌ | 
द्रागाश्रितेशभवनान्तरुपात्तयोगं सन्तीण संसृतिंसमुद्रमदभ्रभद्रम्‌ || ७२ ॥ 
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श्रीकाव्यकण्ठविदितानलभूबतारं कीटावलीढखुतपोजडजीणगात्रम्‌ | 


सत्पात्रयोजितकटाक्षवरप्रसादं सर्वासु मृच्छरणमामरणं धरण्याः ॥ ७३ [i 


ब्राह्मी स्थितिभगवता विवृता पुरा या तां सन्निधौ यतिपते; स निशाम्य शान्ते । 
नानाकुतूहलिमुमुक्षुजनोपजुष्टे निरशन्दसौम्पछुरभौ मुदमापदन्याम्‌ ॥ ७४ ॥ 


भक्त्या प्रणम्य रमण तरुणारुणाभे साष्ाङ्गमेनमृषिपुङ्गवमग्रजन्मा | 


तस्य न्यषीददबश पुरत: प्रसिद्रो ध्यायन्मुहूतैमुपरुद्वमनोविचारः || ७५ ॥ 


आात्मानमत्र निरविक्षदपास्तमोह स्फारुतावभृतनिञ्षरपातशीते | 
आनन्दसागरतरे छुवमानमच्छाऽऽलोकाबृत हृततरङ्गचये ह्यनन्ते ॥ ७६ ॥ 


ale स वाइमनसयोरपदं महषः सत्सन्निधाबनुभवं प्रतिपद्य सद्यः | 
स्वप्नेऽपि gehi च परं सुषुतः सङ्कल्पनातिशयितं प्रतिबुध्यते स्म | ७७ || 


van; किमेष न हि जागरितोऽस्मि सत्ये मायापघात उत मे मतिविभ्रमः किम्‌ | 
नो यन्मतिर्मम विेक्रविचारचुञ्चुश्चित्रीयमाणमनसीति चकार वाथ: ॥ ७८ ॥ 


एतत्पुनभगबतोऽ'्यघरासि भूभद्ञ्रायमाणसुटाक्षवरस्य साक्षात्‌ | 
अत्यद्धतेन जनितं करुणामहिन्ना पुण्येन पूवेजनुषामिति निश्चिकाय || ७९ || 


ध्यानेन तेन परिधौतमनाः प्रशान्तः सुप्तोत्थितः स किरणैरिव सप्तसप्ते: | 
पद्माकरश्च परिदीपितहृद्विहाया जन्मान्तरे गत इव प्रमदेन सोऽभूत्‌ ॥ ८० || 


पश्चाद्यतीन्द्रपदपद्मनिवि्टष्टि; शिष्टप्रतीष्टसकलागमसन्नदीष्ण. | 
स्तोत्रे मुनेरकृत चैवमनाथबन्धोरानम्दसान्द्रहृदयो दययाऽधमणः || ८ T 


“ ब्रह्मज्ञ चिदूधन मदीयहृदन्तरस्य जानासि भावमभवो5पि भवात्मकस्वम्‌ | 
भद्यानुभूतिरजनीह तु सन्निधो ते या सा दयाजलद शाश्वतिकी ममास्तु ॥ 4 
qmi सुदुळममदृष्टविनाकृतानां caedis दुरितसन्तमसाकतेज: | 

प्राप्त मयाद्य भगवन्भवभीतिभाजा तत्वे प्रसीद मयि जन्मनि जन्मनीह ॥ ८३ || 


लब्धे चिराच्च गुरुकौस्तुममहणाह त्वद्रपमात्मद्ृदये ननु धारयस्तम्‌ | 
अप्यच्युतोऽहमधुना भगवन्नभूव तत्त्व प्रसीद मयि चाच्युतभक्तियुक्ते )) 


t 


॥ ८४॥ 
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तत्सदूगुरोरथ सुपावनद्ष्टिपातादू वाक्याधिकार्थबछत: श्रतवदरेण्यः | 
मत्वा मदृष्यनुगृह्दीतमरं स च स्तं मन्दं ततो निरगमत्तपसो निधानात्‌ ॥ ८५ ॥ 
विद्यासमग्रगुणसन्मणिमण्डितात्मा qa महत्सुमहितोद्य दिगन्तकीर्ति; | 


जातो यथा परिधिमुक्ततनु: स भारवानष्टापदोरुकटकश्च सुगन्धेबन्धुः || ८६ ॥ 


विद्याल्यात्तदनु विश्वसुबोधवित्ता आचार्यचक्रपतयः स्वयमेव घन्यम्‌ । 
सम्माननामिरभितस्तमनेकश श्च स्वलङ्कृतं विदधिरे विदधीशमार्यम || co T 
ज्योतियत्राक चन्द्रोडुगणगतमपि स्तोकमाभाति नेहै- 

तत्सर्वे यस्य भासा ज्वलति चलति वा चेतनाचेतनाख्यम्‌ | 
आस्ते5स्मिन्यद्विभूतिजगति युरुलधुश्रीप्रभेदेन शास्त्रा- 

चार्ये तस्य प्रसादो व्यजयत मुनिराट्‌ सद्गुरोविश्रमूत्यै ।। ८८ | 


विरचितमिह पूर्वे यच्छिवानन्दकाव्यं दशशतगुरुनाम्ना रामकृष्णस्तवेन | 
तदनुजगुरुवत्ते सद्गुरूप्रसादी व्यरचि रुचिरसगोड्ये द्वितीयः छुकाव्ये || ८९ ॥ 


॥ द्वितीयः सर्गः समाप्त! ॥ 
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n e 
॥ तृतीयः सर्गः ॥ 


उद्यन्तं बलुमन्तमर्कमिव सद्धर्मप्रिया हध्यदा विद्वांस महयाम्बमूवुरभयं विद्या्ुवा चस्पतिम्‌ | 


श्रष्ठोपाधिमन्राधितप्रसरसत्कीतिंप्रसादं मुदा दत्वा भारतधर्ममणडळमहाुर्याः सपर्याविदः ॥ १ ॥ 


वाचस्पत्यं समथ ननु सहजमभूत्तस्य यत्सवैविद्या- 

धौरेयो वाग्मितायाममृतझरवचोन्यासदक्षः प्रतीक्ष्य; | 
आसीश्षेक्षायुतानां Tage नवार्थापपरयाऽप्रमत्त 

राकाचन्द्र: छुतारापटळपरिब्ृतो रोचमानो यथैधः ॥ २ | 
पुण्यानां सञ्चयः कि Fala बिबुधगणेरा श्वयचकिते- 

दृष्टाउदष्टेन ATi कलिमलरहिता काश्चीति नगरी | 

Z 

AAAI नद्याउप्युपचितसुषमा चापाङ्गगदशा 

कामाक्ष्यास्तत्र पूता ककुभि विजयतेऽप्याचायतपसा ।। ३ ॥ 
तपोराझिः स्वामी जगदुरुगुरुश्न्द्रचूडेन्द्रनामा 

नणां योगक्षेमं बिदधदनिशं कामकोटीमठेश; | 
कदाचित्सूरीणां परिषदमिह।सेतुरे लस्थितानां 

सदध्यात्मालोकाममृतरसिकेष्टां समापादयत्सः ॥ ४ ॥ 


महात्मध्यात्मप्रवचननसिंहेषु सदसि प्रकामं गजत्सु श्रुतशरभ आशूचितबचाः | 
वराचाय: शास्त्री करतलफली भूतनिगमो विजिग्येऽसाबष्टापदपदकतेजस्ततदिशः ॥ ५ Il 


लोकाचायस्तदनु गृहिणं देशिकेन्द्रप्रमाणस्तिष्ठन्त त नयपदगिरां मागशीर्षे5धिकरे: | 
चक्रे सद्यो यतिपतिरसो सत्कलाशेत्रधीन्दं सयोजातप्रतिममतुलोपाधिना दर्शनाम्रे ॥ ६॥ 


जयति जगतामाचार्यो5न्यो5प्युदारपुरीमठे तपसि निरतः शुद्धो बुद्ध: स मद्रपुर गतः | 
दिगटनपटुर्जातु श्रीमत्सुधीमणिरक्ञित श्रुतिविशदवाग्योग श्रुत्वा तमामुमुदे बुधम्‌ ॥ ७ | 


कनिपिरिबृढहंसरङ्जिते गुरुवचनसरोजवासिते | 
अतनुत च सद;सरस्यसु कुलपतिबिरुदस्य भाजनम्‌ || ८ ॥ 


विलोक्य राष्ट्रप्रभुरस्य विद्यप्रभुत्वकीर्ति जनसड्मरहास्थाम्‌ | 
अनधेसम्माबनयाचदेनं महामद्दाष्यापकसत्प्रशस्तिम्‌ ॥ ९ |) 


https://archive.org/details/muthulakshmiacademy > 


————MÀ 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


GURUCARITAM 


ततश्च विज्ञानघनं विनीतं शास्रार्थत्म्योधनगीप्पर्ति तम | 

महासभा: ख्यातमनीपिचर्चाः प्रत्यव्दमाध्यक्ष्यमह|य 32: || 2° || 

भरतभुवि प्रथमा महासभा निखिळपुराणगवीप्रिया च या | 

तदनघसंस्कृतदेश्यव्राकूसदो5विपतिरकारि गुरुनरोत्तम: || ११ ॥ 

कविसुकृतिनिकेतपुण्यगे तदपि सदो द्वमकुज्जरश्षिते | 

विभवमहितमावृतत्पुरे विमळजल[पगया५5वृते नुते ॥ १२ ॥ 

द्वितीयमधिवेशनं प्रथितकालिघट्टे पुरे ससम्भ्रममुपासितं विविधदशनाढवाळिबिः | 

्रसूनमिव uda: प्रवचनस्वनेगुज्जितं द्यशोमत परं गुरोरविपते: प्रवाग्धारया || १३ [| 

> 

गुरुवरबृषमे परोपकारक्षमहृदि कायपरे RSI मद्रे । 

समजनि महता च तत्ततीय सुपरिषदोडत्यधिवेशन क्षणेन || १५ | 

सम्पत्त सम्पत्तिमिहानुरुध्यते मिथ्येति नाप्तोक्तिरयं यद ग्रिमः | 

. [e . Aan ~ 

प्रेक्षावतां दशनसंसदीश्वरोऽत्यायोजितायामभवध्रयागके || १५ || 

एवमान्ध्रविषये gameti वाळ "तारकपुरेऽखिळतीर्थ | 

आधिपत्यम्ददय व्यवृणोत्रा5 अूर्ण ताहृदयमद्रयमेव: || १६ ॥ 

पुनरयं निखिळसंह्कृतगोष्र्याः (RAA रुविरकाठिकत्रट्रे | 

मधुरया छुरगिराऽलिळसूरीन्प्रमदमेदुरद्ृदो व्यविताशत्‌ || १७ ॥ 

छुमण्डिते महिषपुराधिवेशने घुपगिडितेत्तिळकपशीववेष्टने; | 

सकुण्डळैरमरगिरो qlee! विभर्शयुक्सरणिमल्तावुवादिशत ॥ १८ i 

aimes agaf pae fana भाण्डार्कारिति वरणीयर्यच्छ्तात्या à 

qà रविरिव रामक्रणानामा faudpat नभनि पुरे द्विजो Bea 1 2% ॥ 

नस्य मनीमितमाशु विदित्वा fae] बह्व; छुरत; | 

सक्कामिहिकमकारयी damga च विम नजीवम्‌ | १० || 

ania आवि तत्राचयनेङव्युन्सवोद्चः "iria सबदेतल्कारविद्री व: | 

GEURE वाक समदे च quy ध्रव डत MAMA SAI aA sepa j] 27 | 
22230 
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बिद्यासत्रे बिजितशतमखं d समूज्याप्यकृषत सदसः | 

कर्माध्यक्षाः कृतिततिपदवीदक्ष सभ्यं प्रवचनचतुरम || २२ || 
भाचायोऽसावित्थमजल्नं पवमान: कर्मासक्तोउत्रेव जनाश्वासनचुञ्चुः | 
शिष्याञ्छासच्छास्त्रविमशं समूळ निर्दिश्यालं दीनसखोऽरोचत भूयः ॥ २३ ॥ 
द्रविडपदपटळबिरचनसमिति श्रतमहितसुमतिरपि Aaaa: | 

उपदिशति बहुलपदसमुदयकृद्‌ घटभवमुनिरिव नयेविनेयनुतः ॥ २४ 11 
विधिना स्थविरो न्यवृतदगुरुगुरुपदान्ञ पुनशुरुकर्मणः | 

जनता यदसु 'मुहुरागमत्तदधिकश्रतरल्तपरीव्सया || २५ | 

तदनु स जातु महाश्रतगेहे सुचरितसिक्षणशद्न्नतिनां च | 
भवननिवृत्तिमहे$तिमनोझ्ञं कुलपतिवत्कृतवानुपदेशम्‌ || २६ ॥ 

सत्यं दरया धर्ममेबाचर cb माता भूयादेवता ते पितां च | 

अर्चाचाये ह्यातिथेयोऽपि भूयाः शास्ति Ber स्तातकांस्तत्र शास्त्री ॥ २७॥ 
अन्तरेऽत्र पुरुषोत्तम तमो भास्कर 'तमबृणोद्‌ गुरूत्तमम्‌ | 

संस्कृतस्य कमठाकरो यथाऽण्णामलेगुरुकुछं कृताइणम्‌ ॥ २८ ॥ 
कतिपयकाळमत्र महितो5नयदू घिषणया5प्यकलुषया वयःश्रमभरात्त्रयीस्फुरितया |: 
कलशभबोपदिष्टजनतां भवाब्धिपतितां खबचननौकया करुणयोलयन्विनयभाक्‌ || २९॥ 
सर्वोर्थचिन्तितमणिगुरुसावभौमशछात्रत्रजस्य च कलौ जनबुद्धिमान्यम्‌ | 
सश्चिन्तय्नररचदू बहुलान्प्रभावि-अन्यान्प्रजापतिसमश्चतुराननस्सन्‌ ॥ ३० ॥ 
UE हस्ताक्लितपुस्तकानां कक्ष्याविभागेन सवर्णनेन । - 

संसूचकप्रन्यचयं महान्तं प्राकाशयत्षष्ट्यधिक परार्थम्‌ ॥ ३१ qi 

उपकृतिमन्यां प्रौढविमशाध्वनि कुरुते स्म रासबुधपङ्क्तेः | 

ननु तनुते users योऽतःपरमपि धास्यत्यतुलोत्साहम |) ३२॥ 


ga परिष्कृतमथ सम्प्रकाशित चूडामणिस्तदिति मनीषिणाउमुना | 
सद्मन्यरनमिह JRR ह्याचायरडुसहकतेन सन्मुदे || ३३ || 


१ चूडाम णिरित्यस्य विशेषणम्‌ à —— 
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बइचित्रगय 8खपद्यकृतीः कृतिदीक्षितो ह्यरचयत्तिह य: | 
समपादयत्तदुरुनामचुतं बत नीळकण्ठविजयं विजयी || ३४ || 


विपञ्चितामपश्चिमः स भूमिकामरीरचत्‌ | 
सुनेषधीयकाव्यगां सविद्वदौषधोत्तमाम्‌ || ३५ || 


प्रथितमपि gaase करलिपिगतवणावासवाख्यम्‌ | 
प्रकटितममुना dq दत्तकान्त्यं रसिकसुखक्दासीःकाब्यरन्नम्‌ || ३६ || 


प्रथम वरकेरल्सत्कविना5ग्रजशक्तिकमद् पदेन कृतम | 
क्षितिजासशिरोमणिनाव्यमय प्रकटीकृतवान्सविमर्शमतम्‌ ॥ ३७॥ 


मण्डनमिश्रनिर्मितचरो5द्वयनयहद यो विभ्रमसद्विवेक उदितः प्रयतघुमनसा | 
दीक्षितरामचन्द्रसयुजा प्रकटितविषयो5भूदयमस्मदीयगुरुण/उरुणतरुणरुचा || ३८ Il 


तकसतन्त्रसिन्धुषटभूमतिश्च निरमाद्‌ प्रन्यमतक्विकामसदशीं बुभुत्सुक्ृपया | 
S ध fe [223 : =~ c 
तकसुबोधनीं च लळितप्रवेशकपदां यामधुनापि सूरिनिकराः श्रयन्ति तृषिताः || ३९ || 


सदानन्दवधिंष्णुदिष्टावलोकं aera ANANA चाय; | 
विशोध्यापि सह्लोचनं तत्समूल लिलेखोपनेत्रास्यटीकामुदग्राम्‌ || ४० || 


शुद्धश्रद्धीडयं प्राज्यसाम्राज्यकल्पं वैदुष्योयोत प्रृज्यरामायणस्य | 
ARA निर्ममे-लोकवन्धं स्फीतोपोद्धातं सद्विमराम्रमाणम्‌ || ४१ ॥ 


भाष्यं चाचायेकृतं १माधवार्यानुव्याहारं ब्रह्ददारण्यकस्य | 
अद्वेतोदात्तविचारेविंमृऱ्योपोद्रातेनालमकार्षीन्मनीषी || ४२ ॥ 


अपि पुस्तककोशकलायां प्रतिपत्तिमधीत्य बुत्रानाम्‌ | 
इतिहासविधेयविमशैरलिखन्मघुर॑ स निबन्धम्‌ || 9३ || 


जिज्ञासामत्रह्मालम्बां निखिलमभुवनजनकनिभः परात्मनिब्रोधनो 
मद्रोदग्राध्यायागारप्रकडितदळपुटघटितां सपण्डितपामरम, | 
सूपन्यास्थच्चावन्व्योक्तिविंशकलितसदपदुदयो बदन्नधिकारवाग्‌ 
बीज रूढं संसारदोनिंजहेदयबदन चरितप्र मुझपराजितः || ४४ t 


१ स्वामिमाधवानन्दकृताङ्गलाल्ुवा दस हितम्‌ | 
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यद्यो भदन्तपदमस्ति विबुवगिरि तस्य arem: | 

निवेचनसुचितमेष गुरु: कृतवान्समद्रशुचिदन्तयुक्तित; || ४५ || 

TAINS राजा चक्रे राजन्वर्ती महान्भूमिम्‌ | 

यस्तस्याप्यपदान वणितवान्सन्मुदे निबन्धे सः | ४६ ॥ 

पुस्तककोरमहत्त्व तेनोलिखित च सर्वेविदा | 

कोशयुगेबाचाय$ प्रतिपादयतेत्युपन्यासे ॥ ४७ ॥ 


नानार्थकानि काव्ये पदानि कर्त्रा gg: प्रयुक्तानि | 

पयौयान्बिममश प्रन्धालयस्तङ्कपत्रिकया || ४८ ॥ 

इत्य शास्त्र तन्नो काब्य वा प्राक्तन नवीन नो | 

यत्राप्यद्शेयन्नो प्रभुत्वमा; सतां धुः ॥ ४९ ॥ 

अमरगवीश्वराश्च बहुवः श्रतिशास्त्र तरिद्धवघयनक्षमा अपि नवोत्थविमशपथे | 
स्खलितपदा इतीदसयश; शमयन्तु समे फलति यतोऽद्रयस्थितिरिति JRR ॥ ५० UI 
HAA लेखाश्चोदितास्तेनाऽसंए्य़ा महान्तो रचितास्तथा | 

fagsi ब्याख्यानमालोद्धा उपपत्तिमदर्थपदश्रियः ॥ ५१ ॥ 

भाषाशास्तरे LA ज्ञानं तस्याप्यनधरत्ननिधानम्‌ | 

आसोत्पाश्चात्यानां सवैगिरामीश्वरं विमशोन्नाहम्‌ ॥ ५२ ॥ 

तद्रक्त्रपद्मसृष्ट सुबच;पीयूषमध्ययनपटबः | 

कणपुटाकलितरसं सान्बयमेअमवलम्बन्ते | ५३ ॥ 

तस्य शिष्येण सङ्गृह्य प्राज्ञेनेकेन वाकशास्त्रम | 

सुपर्वोक्तिनिबद्धं तत्प्रकाशितमिहावन्ध्यम्‌ || ५४ || 

रहस्य चक्रमे धीमान्पतज्ञलिरिवापर: | 

वैयाकरणमामाष्यं नेदिष्ठ घाम THA ॥ ५५ || 

मीमांतकशास्त्रवारिधो पूर्वे चोतरकेऽप्यशादसौ | 

दुबनामविमर्शनं घनं ह्याचार्यो निजशिष्यधीवरान्‌ ॥ ५६ ॥ 


केचिद्ध्वनिसद्रसौ च काव्यात्मानं प्रौढधियो विमृष्टबन्त; | 
इतरे तु समासभोजभङ्ञि ह्यार्यादर्शनसंस्कृतात्मसत्तवा: || ५७ ॥ 
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तरुणतरणिदीपिविद्योतमानस्य चाचाविवर्वत्य RAAT 
सकरुणमसणेक्षणक्षालिता; पाणिनीया बहुप्रक्रिवपद्तीः i 


श्रमबहुलसहा विवेकेन सत्काशिकावृत्तिपुळ्या; प्रसिद्वाकती; 
श्रितकरलिपिपुस्तकार्लि परीक्ष्य gaga लिङि पतव ॥ 42 ji 


सुचरितनियमस्य पुरिक्षिणमास च mop गुरोमद्िला बहनीयतिते 
मनुजजनुपि निःश्वसितं दाराने सदर्न जननी जनक; qeu | 
अभत्रदनत्रतन्त्रयुत तददारसु (lanua HAARA 


यदयमुदयभानुरुचा वचसा परिवर्तयते ep जढ।नपि धीजतुरान || e di 


क D 


पुदयात्र पूर्वमुत्यित; करोति स छा HPAP AMA ats, Aaya 
भवनमधित्रसस्पुर; स्थित शिवाळयम्य वेद्नादनादितादाबब्रहारन saraat | 


चरति दिनमणी नमोऽन्तरऽव््रमपयन्क्तामराचनोऽलियीनुवाव्य aes snaps दुडी, 


c 


घरृतशुमतिळका डप AAJA AMMAN ET B8 ETA SSH A AAT 45 n 
भूयावत्तात्रिजशिप्यान्तु छोकवरिताजिपुल्कीति; | 
fara qaaa बाचा ध्म eene: ॥ ६१ || 
काव्ये मङ्गळचारुीहिरही dete] itd 
appaga Haga reed erre] को | 
नानावतततिजुग्मितो वितततत्केंगोरियतंशेशितु। 
neqae गुरो; quee HASAN | ६६ ॥ 


॥ तृतीय! संगा amau 


4 sra री २ अजुंनाख्यो meme: २ काल्लीजगद गुरुमहिमस्तोज्रम्‌। geat । 
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+ c * 
॥ चतुर्थः सगः ॥ 


कथं नु शिष्यो गुरुगोरवाढ्यः संबणयन्नस्य गुणांश्च तृप्येत्‌ | 
सङ्कीतयन्नीप्सितदेवताया भक्‍तो5तिकल्पाणगुणानिवार्च्यान्‌ || १ || 


कामातुरो वछठभया विथुक्तस्तस्याश्च सौभाग्यगुणानशेषान्‌ | 
घ्यायन्प्रगायन्कथयन्परस्मे स्वप्ने च चित्रे विलपल्छँपन्वा || २ || (युग्मम्‌) 


नित्य सदाचारपरः स कृत्य कृत्वा स्म विद्यालयमेति विद्वान्‌ | 
तदा विलम्बेऽप्यधिकारिणस्त जोषं तदोजोऽभिहृताः प्रणेमुः ॥ ३ ॥ 


मेलापुरादेष सदा पदव्या विशालशान्तामलया महात्मा | 
ूर्वाब्धिकलोळमुजप्रसङ्घाद्ोमाश्चिताङ्गयेव गतो रथस्थः ॥ ४ ॥. 


पुरा नराकृष्टरथेन शाळामदारुणो दारुकृतेन यात: | 
निषादसारथ्ययुजा तु पश्चात्स स्यन्दनेने्र सयन्त्रकेण ॥ ५ ॥ 


आचायमानोरुदयं च शिष्टा aero: कुतुकेन शिष्या: | 
आानन्दितस्मेरमुखा बिधेयास्तमागत प्राञ्जलयः प्रणेमुः |) ६॥ 


अहो नु गाम्भीयद्ढा गतिम्सा स्मितप्रभात gagas तत्‌ | 
रम्यः कुलीनोचित एष वेषप्तान्यश्मसारं हृदय दणन्ति ॥७॥ 


सामुद्रलक्ष्यीकृतमस्य लोकाराध्यं शरीरं बरक्षणाव्यम्‌ | 
fremens स्मारयति स्म नूनं श्रीरामचन्द्रं पुरुषोत्तम तम्‌ || ८ ॥ 
छत्रोपम तस्य शिरो व्यराजत्स्निग्जै sages, Gat: | 
उच्चेयथा agaaa Ae निषण्णसुश्यमल्वारिदौधम | Q ॥ 


बालेन्दुसच्छुक्तिविशाल्शह्ली रेखात्रयाध्यासितसछलाटम्‌ | 
aa} विशालोन्नतचापबन्धू रक्तान्तनीलोत्पलमे च नेत्रे ॥-१० || 


नासा च दार्घा शुरुतुण्डकल्पा आजतपुटा स्निग्वरुचिश्च दृष्टि: | 
ओष्ठौ च बिम्बप्रतिमौ स्मिताभौ वक्त्रं च सौम्यं समसंबृत तत्‌ ॥ ११ II 


रक्ता च जिह्वा समदीधरूपा स्निग्धा धना: सद्रदना मनोज्ञाः | 


Sides तश्चिबुक च कर्णी ब्यालम्बिनो तो विपुलो समांसौ ॥ १२ ॥ 
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गण्डाबनिन्नाबपि मांसपूर्णो ते जत्रणी गूढतरे विशालौ | 
सुछिष्टपीनावथ चांसदेशौ ग्रीवाप स कम्बुनिभा प्रणद्र ॥ १३॥ 


कपाटनीकाशमथास्य वक्षोउत्याजानुबाह करिहस्तकल्पौ | 
प्रोत्तानताम्री कमलामहस्तौ शह्नारिमीनाइतलावनिम्नौ ॥ १४॥ 


दृढे निगूढे मणिबन्धने ते तदुत्यिताः शोभनचिहरेखा: | 
मवाङ्किताङ्गुष्वरो च दीर्चें: सत्पर्वमिद्यज्ुल्यो नखोद्वे: ॥ १५ ॥ 


ताश्चापि aem घनदीधरम्या: प्रथून्नत-तदूधृदयय॑ uda । 
TÅ मृदू मांसधने च सैंही कटिः समो बा जठरो छुदार: | १६ ॥ 
चतुवेलीमङ्गमथास्य मध्यं ते जानुनी चोपचिते समे च । 


वृत्ते च जङ्घे चरणौ च कूर्मोनतो प्रसक्ताङ्गलिकोमलौ तौ I १७ ॥ 


स्निग्धाश्च रोमत्वगनूनवर्णा; स्थूलास्थिता कान्तिमती स्थितिश्च | 
नुदेवसत््तं गतिराषभी च च्छाया महीजा करिनिःस्वनोऽपि ॥ १८॥ 


गम्भीरनाभिस्वरसच्चयुक्तो विस्तीणेबक्त्रालिकपूर्णवक्षाः । 
षडुन्नतो हस्बचतुष्टयो5सावशोभतार्या बत सप्तरक्त: || १९ || 


पाठाळये चेत्यनिजप्रकोष्ठे स्वच्छस्थितिं ग्रन्थचय समीक्ष्य |. 
मत्तेभगत्या स सभामविक्षत्सम च कौतूहलिशिप्यचित्तम्‌ || २० ॥ 


उष्णीषपट्टेन सितेन सीतापतिग्रियस्याखिललोकनेतु: | 
व्यरोचतास्योन्नतमुत्तमाङ्गं सशारदाभ्रौधमिवान्तरिक्षम ॥ २१ ॥ 


न्यस्तायुरुस्थासकमस्य भाल विश्यालमारात्स्फुरदक्षियुग्मात्‌ | 
पर्यन्तविस्फारसुतारमिन्दोर्बिम्व लप्तल॒क्ष्म जिगाय लक्ष्म्या ॥ २२ II 


स्मेराननं TAVIS Fa नेत्रयुगे च वृत्तम्‌ ॥ | 
काचाक्षियुग्मं च गुरोरिमानि स्मरननरो नूनसुपेति मोहम्‌ ॥ २३ ॥ 


मकञ्चुक प्रांशुशरीरमुचेगतेघटीयन्त्रयुतं हि तस्य | 
संव्यानसंबीतशिरोधि चासीत्पत्रोणबासो बहुमानपात्रम्‌ || २४ ॥ 
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Bal गृहे कोऽपि कलासुमूतियष्टिस्मिते sega दधानम्‌ | 
भद्रासनासीनगुरोः प्रशस्यं सवणकालेल्यमकल्पयत्सत्‌ || २५ ॥ 


मध्याहतो5ध्यापयति स्म तत्र स्वगेहवच्छिष्पगण क्रमेण | 

विश्रान्तिव्ज परिमाजितना याबभप्रदोषात्ययमस्तदोषम्‌ || २६ ॥ 

qaa सन्देहनिरासप्रव ह्यशेषशिष्यावलिमानसान्त; | 
प्रबोधजानन्दविधुप्रकाशो नोदेति ताबद्‌ वपब्रणोत्तमर्थम || २७ ॥ 
तत्त्योपदेशस्पृहयालवो5पि प्रगे च साय बिबुधाः सखायः | 
ऋष्याश्रमप्रस्यमुपेत्य गेहं काल Has क्षणमप्यनेषुः || २८ ॥ 
परश्शताः सचबुबुद्विविदयाधर्माधिका मित्रगणेऽप्य भूवन्‌ | 
AUGER स श्रीनिवासोऽस्य च gage: || २९ | 


भन्येऽप्यपङ्ख्याः श्रृतकीतयोऽद्वा महात्मनो ज्ञानतपोगुणाल्या | 
आकृष्टचित्ता बहुमन्वते स्मानध च सौहादममुष्य सन्तः || ३० | 


-तदा च मेछापुरमाहुरायाः पुण्यात्मभिः श्ोत्रियत्राबदूकेः | 


सुराल्यैरष्युषित बुभोद्वेवाराणसीक्षेत्रमयान्यदिक्स्यम्‌ ॥ ३१ ॥ 


ये प्रौढवियां व्यत्रहारदानं ह्युशन्ति पथ्यक्रयणं स्म मर्त्याः | 
प्रन्थाण्डजप्राक्तनवस्तुगेहप्राकारदीपाल्यद्शनानि ॥ ३२ i 


ते sme मदपुर ae स्थानानि चित्राणि विलोक्य ares | 
मेळापुरे$भ्यच्य कपालिशम्भु यान्ति स्म शान्ति मनसि ged ॥ ३३ ॥ (दुखम्‌) 


तत्राम्रहारेडप्रसरे सुधाप्नामुददमठालौ न्यवसद्‌ गुरुने; | 
स पञ्चमे सनि सिद्भविधः NaN घुरसद्मकल्पे ॥ ३४ || 


न केवल सोऽतिथिदेवपूजां तत्रातनोचापि तु बन्धुतायै | 
दीनाय विद्यार्थिगणाय नित्यं मिष्टं सदाहारमदान्सुदायेः ॥ ३५ | 


स निषनेभ्यो निजशिष्यदन्दे साहाय्यक कारुणिको&त्यतानीत | 
वित्तस्य दानेन हि तेष्वपश्यद्‌ विश्वेश्वरं साधुरकिश्चनं सः || ३६ II 
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अभोजयद्वपरबरांश्च शिध्यान्सर्वादत: gag गर्वमुक्त; | 

तथा हि पोत्रीजनिवाषिकोबन्महे5नमन्ये: सह चादयत्ते; || ३७ || 
ज्येष्ठ; कुमारो हि गुरोस्तदानीम भूदू त्रतस्नात उदात्तवृत्त: | 
अशेषसन्नीतकलानुरक्‍्तो भाषापटुश्शेषगिरि: स नाम्ना || ३८ ॥ 
सदा गुरुः संस्क्रतसेविकाया व्याख्यातवान्सत्समितेः सभासु | 
स्वरेण नातिद्रुतह[रिणाउसौ गीर्वाणवाण्येवर गमीरमर्थम्‌ | ३९ ॥ 
स जातु शाङुन्तलचित्रत्रणं सभापति: sR AJA | 
व्याख्यन्नवोनेन पथा प्रवक्ता सविस्मयानन्दिषु पादेषु || ४० || 
ओऔचित्यवर्ज न कदापि वाक्य प्रायुङ्क्त वेश्मन्यपि धीरसत्त्व; | 
egal विचित्रां जनताप्रवृत्ति प्रासारयत्मातिभमत्र चक्षु: | ४१ ॥ 
रामा5थ काचिद्विपणौ कुलीना जघन्यवेषा55भरणप्रलोभात्‌ | 
GA जातु छुवर्णकाराछड्भारकर्मोच्चितचित्तदृष्टि: || ४२ ॥ 
लावण्ययुक्ता गृहिंणीयमद्धा न शोभते भूषणवञ्चिताङ्गी 1 

तथा रसाढ्या कवितोत्तमा सा निसगीसंस्कारविहीनभावा || ४३ | 
इत्येवमथे गुरुरात्मचित्तेडवधाय सद्यः सृजति स्म पद्यम्‌ | 
सचेतसां हृ्ममथानवद्यं रसेन गङ्गाधरसन्निकषम्‌ || ४४ ॥ 


स वणधर्मान्स्वगृहेऽचुतिष्ठन्नन्यत्न चा्वैतसतत्वतां ताम्‌ | 
झुनि श्वपाके गवि चाप्रजन्मन्य वैक्षत ब्रह्म समं समन्तात्‌ | ४५ di 


अयैकदा सारथिरन्त्यजन्मा. यियासुरन्यत्र TOA | 
अवाप्य तत्रापि गतो flea महान्तमाचेष्टत शोचनीयम्‌ ॥ ४६ ॥ 


ततो निवृत्तो गुरुणाचुयुक्तो याचनक्षमामेवमवोचदेषः | 
दोष amga “विमो मदीयं व्याहारमीषच्छ्रबसोः कुरुष्व || ४७ ॥ 


त्वद्त्तमन्न द्यपभुज्य सम्यकू झरीरमेतन्मम सम्प्रवृद्धम | 
तन्मा जनं विद्वि कृतप्तमेनं तथापि दोषोडजनि मन्महात्मन्‌ ॥ 9c ॥ 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


KUPPUSWAMI SASTRI BIRTH-CENTENARY VOLUME 


स्वामी क्षम: क्षन्तुमतोऽपराधं विज्ञाय तत्कारणमद्य मत्तः | 


R A 


प्राते मयि ग्राममहोभिरल्पैरासीद्विवाहो भविताऽनुजायाः || ४९ ॥ 

कुलं मदीयं विपुलं umma स्विदानीं विरळ करालात्‌ | 
विघेस्ततस्तत्र शुमे वित्वाहिउत्यावश्यकः सन्निधिरेब मेऽभूत्‌ !! || ५० ॥ 
इत्युक्तवन्तं TPA: कुतूहली तव्कुलशूलहेतुम्‌ | 

स प्रस्यवादीदथ कि बदानि स्वामिन्बिचित्रां नृपन:प्रवृत्तिम ॥ ५१ ॥ 


ABTA ASA; स्वधमे विहाय धर्मान्तरमम्बराभम्‌ | 
आश्रित्य बान्धव्यगुणस्य बाढं विच्छेदमेच्छन्कुलपांसनास्ते || ५२ ॥ 


RATA वस्त्रैवितेन भेषञ्यचयेन मर्त्यान्‌ | 
प्रदोभयन्तश्च विवधयन्ते स्वकीयसङ्र्यां प्रबलाः प्रयत्ने: | ५३ ॥ 


अतो मदीया भपि बान्धवास्ते तदत्तवित्तेन सुमोदमाना: | 
HS स्वकीये सहसा च देबान्विसमृत्य धन्यां विदुरात्मनीतिम्‌ || ५४ ॥ 


तदा Ue: HIE धन नराणां प्रायः प्रिय प्राणगणात्पराध्यम्‌ | 
बाञ्छन्ति सर्वे तदिदं यतोऽमी यात्रा सुखं साधयितुं क्षमेरन्‌ ॥ ५५ ॥ 


एवे स्थिते नश्वरजीवितेऽस्मिन्नाळम्बिता तत्पदवी त्वया किम्‌ । 
येनात्र दारिद्यबिगहितं ते सञ्जीवितं स्यान्मधुरं समर्थम्‌ » ॥ ५६ ॥ 


श्रत्वा वच: स्वामिन एतदज्ञः प्राज्ञस्य वाचं पुनराददे सः | 
^ सर्वेडनुतिष्ठन्ति जगत्यवश्य माहेश्वरीमत्र सतीं सदेच्छाम्‌। wo |) 


अस्मिन्पुराणाभिजने जनि मे दत्वेश्वरो व्यत्ययमिच्छति द्राक्‌ | 
अतश्तदिच्छां बहुमान्य पूर्वोपास्य न हातु प्रभुरस्मि wdap» | ५८ ॥ 


दुर्मभसो$प्यस्य महार्थयुक्तामाकण्य वाचं चकितः स चेमाम्‌ | 
रवान्स्वधर्मो ERAT दिष्टोऽप्यशिक्षितेनावगतोऽयमर्थः ॥ ५९ ॥ 


कथं च संस्कारविभावितात्मा जघन्यजाताबपि ead ना | 
मध्याहसूर्याभमतश्च तत्त्व सनातनं मान्यतमं चकास्ति ६० || 


https://archive.org/details/muthulakshmiacademy 


II le IR 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


GURUCARITAM 


हृदीत्यमालोच्य गुरु: परस्ताच्छिष्यानवादीदुभयोभिंदां सः | 
सं्काररिक्षासपदयोहि ufa ग्राम्येषु सौहादसुबुद्धिमन्त: ॥ ६१ ॥ 
भौचित्यसौ हित्यचणो हि लोके स्वकर्मणेवानिशमुज्िह्वीते | 
कविस्तयौचित्यवशेन काव्ये स्वानन्दभाक्‌ स्वच्छयशोमहिश्ना | ६२ ॥ 
आऔचित्यमेवानुसरन्ति सर्वेऽलङ्काररी तिध्वनिवक्रताधाः | 

इत्येतदर्थं गुरुराह qu काव्यात्मजिज्ञासुकृते विकल्ये ॥ ६३ ॥ 


कदाचिद्तसभानिकेतं सिन्धोस्तटे मङ्गळपत्तनेऽसौ | 
सुसंस्क्ृतब्याहृतिनन्दिछोक विकासयामास झुमे मुहूर्ते | ६४ ॥ 


एतत्सभावल्ठभ आक्षविद्यो वैद्याग्रणीर्वेडूटरामशास्त्रो | 
दृष्टा कफातिं तु गुरोरदिक्षक्षेमाय नित्यं मधु सेत्रनीयम्‌ ॥ ६५ ॥ 


चिकित्सकादेशमथानु नित्य प्रवतैमानः स च कातपीडाम्‌ | 
प्रायेण darfst] Gerace किमीश्वराणाम्‌ || ६६ ॥ 


वृत्त तदज्ञातचरं परेषां स बश्यशिष्याय शस पूज्य; | 
स्नेहेन जात्वात्मजप्तन्निभाय प्रायः कनीयस्घु सतां ममत्वम्‌ || ६७ || - 


षष्ट्या तदाऽयं शरदां meal विरम्य चाण्णामलविश्वतीर्थात्‌ | 
स्वप्रामगेहे चकमे निवासं विहङ्गमः सायमिवात्मनीडे || ६८ || 


तपोवनप्रज्यतदग्रहारे गणेशगौरीयुरुदकूपवित्रे | 
सदाश्रमश्रीप्ररामे स गेहे ध्यानेन धर्मेण दिनान्यनेषीत्‌ ॥ ६९ ॥ 


जरोत्यवैक्रुब्यत्रलेन कासक्षेशेन कायः क्रमशोऽस्य खिन्नः | 
भेजे महौजा अपि रुग्णराय्यां सायन्तनोऽ्ताद्वितटीमिवार्कः || wo | 


भीष्मोपमं रुकूशरशय्यमायं स्फुर्रभामण्डळसंत्ृतास्यम्‌ | 
धर्मग्रिया बान्धबशिष्यसङ्का ह्यपासतेमं बचनामृतोत्काः ॥ ७१ ॥ 


श म्यद्भुताशप्रतिकाशमन्त््वैलत्तदिज्ञालशिखाभशक्तिम्‌ | 
अश्रौषुरश्रान्तमति तमेते त्रह्मक्यत्राक्योपनिषत्प्रवाचम्‌ || ७२ ॥ 
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ततोऽन्बतिष्डंश्च गुरोः GAT आयुष्यमारोग्यकरं च होमम्‌ | 

जप च मृत्युञ्जयमाशुसिद्धि पारायणं भागवतस्य वेदे; || ७३ [| 

पुण्येन d गोधनधान्यदानोःपन्नेन चारोग्यमवापदातम्‌ | 

ated द्रव्यमित्रत्र राज्ञा प्रभाविणा स्वामिसकाशमाशु | ७४ qi 

न हि दिष्टान्तमुपेति saaa न कर्माणि तमौषधानि | 

त्रातुं समर्थानि भवन्ति मृत्योयदायुषो न प्रभुरायवैद्य। || ७५ ॥ 


त्रिषष्टिमाने त्वथ हायनेऽस्याक्रान्त शरीरं वलिनाऽऽमयेन | 
हठायथा WSIS दुग नृशसकृत्येन बलेन शत्रोः ॥ ७६ ॥ 


व्याधिप्रदीर्णावयभो5पि चित्त प्रत्याह रिष्यन्विषयावले; सः | 
बेदान्तबाक्यान्यजपःप्रशान्तो वक्त्रे च मन्दस्मितमादधानः || ७७ | 


विचारयन्नो गुरुरात्मनिष्ठश्वारे ग्रहाणां च दशाविपाकम्‌ | 
शरीरनीडोइयनाय काल प्राणद्विजस्यागतमन्बबोधि । ७८ || 


नीचस्थमन्दस्य दशा हि मृत्युप्रदा व्ययस्थस्य झशाङ्कतोऽसौ | 
प्रवतमाने तमसोऽपहारेऽन्तरे Tar HATE गूढा |) ७९ ॥ 


घुभानुवर्षे रवि्रासरेऽथो BASA गुरुसौम्ययोश्च | 
तुन्नस्थयोस्तौलिनि बा हिमांशौ प्राणानप्रभाते हृदयेडरुणत्सः ८० ॥ 


्ञमध्यसंविष्टदशं बिलोक्याचा्ै बुधास्त परितो निषण्णाः | 
आचम्य नामान्यजपंश्च विष्णोरीशस्य पत्रोपनिषत्पपाडैः ॥ ८१ qi 


तदा मुहूतेन परं तदात्मञ्योतिशिशिरस्तः EATER | 
निर्गत्य चाकारापथेन वेगात्माधावदकोभिसुखं विचित्रम्‌ ॥ ८२ u 


* हा हन्त हन्तःस्तमितो5घुना हत्पग्माकरोदबोधकरः प्रभाते | 
प्रभाकर: सवेजनप्रतीक्ष्य: शोकाय लोकस्य च REAM || ८३ ॥ 


एताइशे STING बात्सल्यकारुण्यमुप्रणचित्तम्‌ | 
आचारचारु ह्युपदि्दिष्ट कदा पुनदैक्ष्यति सद्गुरु ना ॥ ८४ | 


https://archive.org/details/muthulakshmiacademy 


oer of EI 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


GURUCARITAM 


सरस्वतीवैदिकपद्धती ते महात्मताउत: स्मरणावशेषा: | 

जाता ह्यकस्मानिंगमागमानां वैशारदी संस्कृतवाग्मिता च ॥ ८५ qi 
सन्तीह विद्वदूवृषभा महान्तोऽप्येकेकतन्त्रे खुधियो विशिष्टाः | 
सवेषु तन्त्रेषु गुणेषु azana भविष्यत्यथ सार्वभौम: ॥ ८६ I 

विभूतिमत्येवमुदात्तसत्वे याते5प्रहारो दिवमस्ततेजा: | 

ना नट्टदृष्टिस्त्रिदिवादिवाधो त्रष्टोऽजनीन्दुस्तमसा च ga: [p ८७॥ 

उचैविळापैरिति सजनानां सबाष्पधारैरतिदु:खभाजाम्‌ | 

अकाळजीमूतघटावृतो5य मन्येऽप्रहारः सहसा बभूव || ८८ ॥ 

प्रमातवातो5पि aay न शीत; पिकस्तदा नो मधुरं चुकूज | 

शोकातिरेकादभवनितान्तं प्रासादघण्टाः स्वलितस्वनाश्व || ८९ || 

शोकामितप्त हृदयारविन्द लोकस्य मित्रो भगवानवेक्ष्य | 

ga तदाश्रासयितु ga: करेवियत्यूरध्वमदर्शि गच्छन्‌ ॥ ee |) 


पितृक्रियास्वाचरिताछु सम्यक सुतेन चारूढविरिञ्चिलोकः | 
्रझषिभिः साकमशोमतेज्यो भासरानिवोचेत्रतिबाललिल्यैः || ९१ ॥ 


MARL मद्रपुरेऽचनायै रिष्याः सखायश्च समेत्य तस्य | 

गुरोः कृतीः ख्यापयितुं विमश ताइकप्रतिष्ठानमुपाक्रमन्त ॥ ९२ ॥ 
झिष्यप्रशिष्यान्वयह्ृनिवासः कर्माणि काव्यानि च कारयंस्तैः | 
बिद्याविकासं dad geal यशश्शरीरेण विराजमानः || ९,३ || 
त्वमद्य ASIANET गुरोऽन्तरात्मा नुदसि क्रियाये | 
दुष्कर्मजाळाजनतां निवाय प्रेग्णा तदस्मत््रणतीः प्रतीच्छ ॥ eg ॥ 
त्वया कियन्तो गुरुविभ्रराजा महोपकाराश्चरिता caval: | 
ममाप्यनहस्य पुरो5मिवृध्ये वरेण्यकारुण्यभरेण परम्‌ || ९५ ॥ 


तथापि मायावशव्तिंनाद्वा नानुष्ठिता देव मया व्बदाज्ञाः | 
भवाटवीस्वादुमधुप्रलिप्ुस्वान्तेन विस्मृत्य तदुग्रसच्वान्‌ ॥ ९६ ॥ 
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सर्वापराधान्क्षमतां भवान्मे तन्वा कृतान्वा मनसा ZAG | 
जाप्रत्मधानासु दयाद्र्चेताः पितेव पुत्रस्य कविः कवीनाम्‌ ॥ ९७ ॥ 


निजाधमण्यं Ags cadi कथं गुरो जन्मशतेन सम्यक्‌ | 


भवान्यपाकतुमह समर्थश्चिन्ता ममेत्य्च भिनत्ति चित्तम्‌ || ९८ ॥ 


त्बदत्तविद्यागुणसम्प्रयोगात्सत्काव्यमाल्यं प्रथितं शताब्दे | 


सभक्तिगन्धं च महेऽपये ते$लड्कारसत्पछ्लवमडिप्रप्मे ॥ ९९ Il 


समागता विश्वमहानुभावा महोत्सवे जन्मशतान्दहेतो । 


त्वां पूजयिष्यन्ति च संस्कृताचारताः कृतार्था गुरुवारणास्यम्‌ ॥ १०० ॥ 


पौरस्त्यपाश्चात्यविमशकोद्वैर्त्वदीयसेत्रासमितेः सभासु | 


सारस्वती साधु मुहुनेमस्याऽनुष्ठीयते शास्त्रविवेकदीपेः ॥ १०१ ॥ 


मया गुरो एैमरथेकदेवे ह्याज्ञापितेनात्र च वाङ्मयं तत्‌ । 


तपो व्यधायि प्रयतेन गीतामुदिश्य गीर्वाणगिरां ARAN ॥ १०२ | 


त्वमद्य सद्त्रहमपदप्रतिष्ठो ध्वान्तप्रनष्टान्कपणान्सुदा नः | 


स्खलद्‌गतीन्स्वान्पूथुकानयश्र्यापवगमागे च दयाघनोऽव्याः || १०३ ॥ 


त्वया हृदन्तवैसता जनोऽय TARA: काव्यमिदं Tata | 


तत्त्व प्रसन्न; प्रतिगृह्य पायाः सुदक्षिणारूपमिदे गुरो माम्‌ ॥ १०४ q 


विश्वात्मस्तव सामसत््रतपसां SUD नराणां मनो- 
रोगा धर्मबिरोधनास्तिकनयप्रख्याश्च TARA: | 
© A 
नर्‍यन्तु AMA मत्यह्ृदयाकारे प्रकाशोज्जले 


विज्ञानद्यमणिश्व संस्कृतमहा विद्योततां श्रयसे || १०५ | 
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युरुगणपतिमद्याराध्य ge सुपद्या- 
त्मककृतिपथचारी तुष्यतीषदूहृदीत्धम्‌ | 
भनृण इव जनोऽयं प्रेरितस्तत्कटाके: 
किमघुळममिह स्यात्सदूगुरौ न: प्रसन्न ॥ १०६ ॥ 
ay रौद्रे च मासो जलूधरनिकरासारप्तमूरिताशे 
WSI श्रावणस्य प्रतिपदि शशिनो वासरे5नन्तरायम्‌ । 
याते तजन्मतोऽस्मिन्गुरुणि च MARSA ATT 
स्गैस्तदूत्नह्म भूपावधि गुरुचरित पृतिमागाचतुर्मि: || १०७ y 


॥ चतुर्थः सर्गः समाप्त! ॥ 


ॐ तत्सत्‌ 
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॥ परिशिष्टम्‌ ॥ 
तुतीयसगेस्य च्छन्दोबिचितिः 


(१) शादूळविक्रीडितम (२) wr (३) सुवदना (४) सुवृत्ता (५) शिखरिणी (६) मन्दाक्रान्ता 
(७) वृषभचरितं हरिणी बा. (८) प्रसभम (९) उपेन्द्रवज्रा (१०) उपजातिः (११) माळती (१२) भपरवकत्रम्‌, 
(१३) विछम्बितगति; पृथ्वी वा. (१४) पुष्मिताप्रा (१५) इन्द्रवशा (१६) खागता (१७) द्रुतपदम्‌ 
(१८) रुचिरा. (१९) प्रहर्षणीयम्‌ (२०) दोधकम (२१) मालिनी. (२२) भ्रमरविलसिता. (२३) 
AGATA. (२४) मणिगुणनिकरः (२७) हरिणप्डतम्‌ (२६) ळलितपदम्‌. (२७) शालिनी, (२८) 
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(३४) प्रमिताक्षरा, (३५) स्थिरः (३६) पुटा (३७) तोटकम्‌ (३८) वेरापत्रपतितम्‌ (३९) ललिता (४०) 
yaman. (४१) वैश्वदेवी. (४२) ऊर्मेमारा. (४३) वितानम्‌ . (४४) भुजङ्गविजृम्मितम्‌ . (३५) 
उद्गता (विषपरवृत्त). (४६) गीतिः (४७) उपगीतिः (४८) मुखचपला (ve) जघनचपला. (५०) नकुटकम्‌ - 
(५१) विलासम्‌ (विषम) (५२) स्कन्धकम्‌. (५३) पथ्या. (५४) वक्त्रम्‌, (५५) Dae (५६) 
वैतालीयम्‌, (५७) औपच्छन्दसिकम , (५८) चण्डबृष्टिप्रयात: (दण्डकः) (५९) वर्णकदण्डक: (६०) 
समुद्रदण्डक;ः (६१) विपुला (६२) शादूलविक्रीडितम्‌ . 
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